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अ a o in son
आ ā a in master
इ i i in if
ई ee in feel
उ u u in full
ऊ ū oo in boot
ऋ r somewhat between
  r and ri
ए e a in evad
ऐ ai y in my
ओ o o in over
क k k
ख kh ckh in blockhead
ग g g (hard)
घ gh gh in log-hut
ङ n ng
च v ch (not k)
छ ch chh in catch him
ज j j
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ट ṭ t
ठ ṭh th in ant-hill
ड ḍ d
ढ ḍh dh in godhood
ण ṇ n in under
त t French t
थ th th in thumb
द d d in them
ध dh theh in breathe here
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INTRODUCTION
The scene of the delivery of the Bhagavadgītā (The Song Divine),
also known briefly as the Gītā, by Shri Krishna to Arjuna is laid on
the battlefield of Kurukshetra where the Pandavas and the Kauravas
had assembled their armies for war. Scholars differ as regards the
date of this battle, though they are inclined to think that it was a
historical event. According to tradition, the battle was fought at the
end of the Dvāpara-yuga. The next yuga, namely the Kali-yuga, is
believed to have started on 18 February 3102 BC, when Parīksit,
grandson of Arjuna, ascended the throne of the Kauravas at
Hastināpura. (1) (The History and Culture of the Indian People,
Bharatiya Vidya Bhavan, Vol. 1, p. 308.) Karandikar says that the
battle was fought in 1931 BC, while Prof. Sengupta argues that it was
fought in 2566 BC. C. V. Vaidya holds that the war was fought in 3102
BC.

As Dhritarashtra was born blind, he could not rule the kingdom.
So his younger brother Pandu became the Ruler. When Pandu died
his sons were too young as also were Duryodhana, the eldest son of
Dhritarashtra, and his younger brothers. Hence Bhishma, the oldest
member of the family, managed the affairs of the State. When the
young boys came of age Duryodhana wanted to become the King by
ousting Yudhishtira through foul means. But public opinion was in
favour of Yudhishtira. So, in order not to antagonize the officials and
the people, Bhishma advised Dhritarashtra to divide the kingdom
between his sons, referred to as the Kauravas, and Pandu’s sons
called the Pandavas. This advice was followed. Accordingly the
former ruled from Hastināpura and the latter from Indraprastha for
thirty-six years. But Duryodhana was jealous of the prosperity of the
Pandavas, and to ruin them he invited Yudhishtira to a game of dice,
which resulted in the banishment of the Pandavas under the
condition of living in the forest for twelve years and one year



incognito. After the stipulated period Yudhishtira claimed his portion
of the kingdom, but Duryodhana refused, and this led to the battle of
Kurukshetra. Yudhishtira had four brothers—Bhima, Arjuna, Nakula
and Sahadeva. Arjuna was considered the mightiest among the
contemporary warriors. Shri Krishna, though Himself formidable
warrior and regarded as an Incarnation of Bhagavān, vowed not to
take up arms on either side, but agreed to become the charioteer of
Arjuna. Through the political sagacity and able advice of Shri Krishna
the result of the battle went in favour of Yudhishtira, who ascended
the throne.

The battle is described in all its details in the great epic
Mahābhārata. And the Gītā which forms chapters 23 to 40 of the
Bhishmaparva of this epic must be as old; Radhakrishnan points out
that the Mahābhārata contains references to the Gītā. (Indian
Philosophy, Vol. 1, p. 523.) Scholars are at variance about the date
of this voluminous epic. They ascribe to it a date much later than that
of the battle, and opine that it underwent many additions and
alterations in subsequent ages. According to them Gītā also suffered
the same fate. R C Dutta thinks that the Mahābhārata was first
written in the twelfth century BC. Bühler and Kriste in their book,
Contributions to the Study of the Mahābhārata assign the present
form of the epic to the third century AD. But according to
Radhakrishnan the epic took its present form at least in the fifth
century BC, whereas it might have been first written in the eleventh
century BC. (Ibid p. 480.)

Some of the western thinkers were of the opinion that the Gītā
was written after Jesus Christ and the idea of devotion was borrowed
from him. But the Encyclopaedia of Religion and Ethics remarks, ‘It
is now certain that portions of this poem, in which the doctrine of
bhakti, or fervent faith, is taught, are pre-Christian, and therefore
itself is of indigenous Indian origin.’ (Vol. 6, p. 696.) Not merely the
devotional portions but the book as a whole is not only pre-Christian,
it is pre-Buddhistic as well.



That the Gītā is pre-Buddhistic follows from the fact that it does
not refer to Buddhism. Some scholars believe that the mention of
nirvāna six times in the Gītā is a clear indication of its post-
Buddhistic origin. But the word nirvāna in the Gītā occurs
compounded either with brahma as brahma-nirvānam—meaning
identified with or absorbed in Brahman—, or with paramām as
nirvāna-paramām, which means culminating in Liberation. The
Buddhistic nirvāna, on the other hand, is used in the sense of being
blown out or extinguished. This word also occurs elsewhere in the
Mahābhārata in the sense of extinction. So, the conclusion is that the
Buddhists borrowed the word nirvāna from the earlier Hindu
literature. Furthermore, the construction of many sentences as also
archaic forms of words in the Gītā does not follow the grammatical
rules of Pānini (c. sixth century BC.). Besides, the word Yog is used in
the Gītā in a much wider sense than it is in the Yog-Sūtras of
Patañjali, who followed Pānini 100 or 150 years later. Telang is of the
opinion that the Gītā was written earlier than 300 BC, while R J
Bhandarkar holds that it must have been written earlier than the
fourth century. (Vaiśnavism and Śaivism, p. 13) Radhakrishnan,
however, goes further backward to fifth century BC. According to Dr.
Dasgupta it must have been composed earlier than Buddha’s
advent, but in no case later than that. Noticing the similarity of
language among the Munḍaka Upanisad, Śvetāśvatara Upanisad
and the Gītā, some scholars have concluded that the Gītā belongs to
the later Upanisadic age. In fact, the colophons in the Gītā mention
that it is an Upanisad (bhagavad gītāsu-upanisatsu).

Though, as suggested by some scholars, Krishna of the rg-veda
(8.96.13-15), (2) who lived on the banks of Aṁsumatī (Yamunā) and
fought against Indra, might have been a tribal Bhagavān, the Krishna
of the Mahābhārata, otherwise known as Vāsudeva (3) (son of
Vasudeva and Devakī), must have been a historical person, (4)
honoured as an incarnation of Visnu or Nārāyana. Megasthenes
(320 BC.), the Greek ambassador to the court of Chandragupta,
mentions that Heracles was worshipped by Sourasenoi (Śūrasenas)
in whose land were two great cities—Methora (Mathurā) and



Kleisobora (Krishnapura). Scholars identify Heracles (Harikuleśa)
with Krishna. The Kausītaki Brāhmana refers to Him as a
descendant of Angirasa (30.9), and the Chāndogya Upanisad
(3.17.6) says that Krishna, son of Devakī, was taught by Ghora
Āngirasa. Some scholars find a similarity between the teaching of
Krishna (Gītā, 16.1-3) with Ghora’s teaching: ‘Then, these that are
austerity, charity, straightforwardness, non-injury, and truthfulness
are the payments made to the priests’ (Ch. 3.17.4). Besides Ghora’s
use of the word yajña (sacrifice) in a metaphorical sense finds its
echo in the fourth chapter of the Gītā (verses 24–33). Finally,
Ghora’s conclusion of his teaching with, ‘At the time of final
departure one should think, “Thou art the indestructible, Thou art the
Immovable, Thou art the essence of the Vital Force”’, has similarity
with the verses 11 to 13 of the eighth chapter of the Gītā. (5) In time,
Vāsudeva became the central figure of the Bhāgavata cult. His name
is mentioned in Pānini’s grammar (4.3.98). The Besnagar (Vidiśā)
inscription (180 BC) mentions the erection of a column with a
Garuḍa’s image on it, in honour of Vāsudeva by Heliodorous, a
Bhāgavata and a resident of Taxila. In the Buddhist book Niddeśa
(fourth century BC) included in the Pāli Canon, there is a reference to
the worshippers of Vāsudeva and Baladeva among others. Old Jaina
literature also refer to Krishna (Kanha). All these facts go to prove
that Krishna was a pre-Buddhistic personality.

According to the recension of the Gītā commented on by
Śankarācārya, (6) the number of verses is 700. But there is evidence
to show that some old manuscripts had 745 verses. The Gītā
published in Srinagar, Kashmir, with the annotation of
Abhinavaguptācārya, contains the same number of verses. Other
manuscripts have been discovered with variations both in the
number of verses and the readings. Pusalker is of the opinion that
‘the additional stanzas effect no material addition; nor do they create
any differences in the teaching or argument.’ (Studies in Epics and
Purānas, p. 144.) He further remarks that ‘Śankarācārya’s testimony
for the text of the Bhagavadgītā is earlier than that of any other MS
or commentator.’ (ibid. p. 147) However that may be, after



Śankarācārya wrote his Commentary, the Gītā has taken a definite
form with 700 verses, so far at least as the general public is
concerned.

The Gītā is ranked among the greatest religious books of the
world, and in India it occupies a position next only to the Upanisads.
In fact, it is considered as a summing up of the Upanisads; in certain
places it quotes from them almost verbatim. There is a commonly
known verse which says, ‘All the Upanisads are cows, the milker is
Shri Krishna, the calf is Arjuna, the enjoyers are the wise ones and
the milk is the fine nectar that the Gītā is.’ The book has been
translated into all the widely spoken languages in India as also into
the principal languages of the world. As early as the time of Akbar
(1556–1605) the book was translated into Persian separately by
Abu-’l Fazl and Faizi.

About the Bhagavad-Gītā, the Encyclopaedia Britannica (Vol. 8,
pp. 937–8) writes: ‘The influence of the Bhagavad-Gītā has been
profound. It was a popular text open to all who would listen and
fundamental for all later Hinduism.’ (7)

The importance of the Gītā for the Hindu public is proved by the
fact that almost all the religious leaders following Śankarācārya (8)
have interpreted the Gītā according to their own schools of thought.
Among them Rāmānujācārya (eleventh century AD), Madhvācārya
(1199–1276), Vallabhācārya (1479), Keshava Kāśmīrī, a follower of
Nimbārkācārya (1162), Vijñāna Bhiksu, Jñāneśwar and Tukārām
wrote commentaries or elucidations on the Gītā. In modern times
also, such annotations have been written by B. G. Tilak, and Shri
Aurobindo among others.

About the influence of the Gītā on other countries and religions
Radhakrishnan writes, ‘The Gītā has exercised an influence that
extended in early times to China and Japan, and lately to the lands
of the West. The two chief works of Mahāyāna Buddhism,
Mahāyāna-śraddhotpatti (The Awakening of Faith in the Mahāyāna)
and Saddharma-punḍarīka (The Lotus of the True Law) are deeply
indebted to the teaching of the Gītā. It is interesting to observe that



the official exponent of the “German Faith”, J W Hauer, a Sanskrit
scholar who served for some years as a missionary in India, gives to
the Gītā a central place in the German faith.’ (Bhagavadgītā, p. 11.)
Dara Shuko was enamoured of the Gītā. We have already indicated
that the Gītā travelled to Persia during the Mughal Age. In recent
times it has been appreciated by eminent men and scholars like Dr L
D Barnett, Warren Hastings, Charles Wilkins (who translated Gītā
into English in 1758), Carlyle and Aldous Huxley.

It is not necessary to present here the gist of the Gītā, for this will
be apparent to those who read it as also the present translation.
Suffice it to say that although many western scholars believe that the
Gītā is a loose collection of thoughts of different schools,
Madhusudan Saraswati divides the Gītā into three sections of six
chapters each, dealing successively with Karma-Yog, Bhakti-Yog,
and Jñāna-Yog, the first leading to the second and the second to the
third. But Ānanda Giri holds that the three sections are concerned
with the ascertainment of the true meaning of the great Upanisadic
saying, ‘Thou art That’. His view has been presented in the footnotes
of the present work. Śankarācārya makes no such division, but says
that spiritual unfoldment proceeds along the following stages:
practice of scriptural rites and duties with a hankering for results;
practice of the same as a dedication to Bhagavān without expecting
rewards for oneself; purification of the mind or moral excellence
along with upāsanā (devotion to and meditation on the qualified
Brahman); acquisition of knowledge from a teacher and the
scriptures, followed by renunciation of all rites and duties
(monasticism), which makes one fit for steadfastness in that
knowledge; steadfastness in that knowledge; removal of ignorance
and self-revelation of the supreme Brahman, which is the same as
Liberation. (See Śankarācārya’s Commentary on 5.12; his
introduction to 5.27, 18.10; and Commentary on 18.46 and 18.49.)
He thus reveals a unity of purpose of the book as a whole.

In the preparation of this book we have been helped by Swāmīs
Gabhīrānanda and Ātmārāmānanda. In general, we have followed
the Gītā Press (Gorakhpur) edition of the text and the commentary.



TRANSLATOR

Important variations in reading have been pointed out in the
footnotes. Other footnotes on the text and the Commentary are
based on Ānanda Giri, unless and otherwise stated.
31 August 1983
(Janmāsṭamī)

REFERENCES
[1] ‘According to the Aihole inscription of Pulakeśin II (AD. 700) the

Bhārata war took place in 3102 BC, which is the starting point
of the Kali-yuga era according to the astronomical tradition
represented by Āryabhaṭa. … Another school of Hindu
Astronomers and Historians represented by Vrddha-Garga,
Varāhamihira and Kalhana placed the Bhārata war 653 years
after the Kali-yuga era, that is, in 2449 BC.’ (Ibid. p. 272.). After
discussing the point more thoroughly, the book concludes:
‘We may therefore take c. 1400 BC as the provisional date for
the Bhārata war, and the event must have taken place
between this date and 1000 BC in round numbers.’ (Ibid. p.
273.).

[2]Āngirasa Krishna was also a rsi (seer) of the rg-vedic hymn
8.85.

[3] ‘Vāsudeva is mentioned first in the Taittirīya Aranyaka, 10.1.6,
as a Bhagavān together with Nārāyana and Visnu, apparently
as mystically identical with them.’ (H. Jacobi, Encyclopaedia
of Religion and Ethics, Vol. 7, p. 195.)

On the ground that though Balarāma (or Balabhadra) and
Krishna were brothers, the former was not called Vāsudeva,
whereas the latter was, Jacobi concludes that in earlier days
Vāsudeva considered as an incarnation was different from
Krishna, a Rajput chief, but later on they became identified in
popular belief. But this is not convicting. For, though Prthā had
three sons, Arjuna alone was called Pārtha. The sons of



Pandu were as good Kauravas as Duryodhana and others, but
the latter alone were called Kauravas. Daśaratha had four
sons, but Rāma alone was called Dāśarathi.

[4] ‘There is now a general consensus of opinion in favour of the
historicity of Krishna. Many also hold the view that Vāsudeva,
the Yādava hero, the cowherd boy Krishna in Gokula, the
counsellor of the Pandavas and the great philosopher of the
Bhagavadgītā, or in short, Krishna of the Purānas and Krishna
of the Mahābhārata were one and the same person.’ (The
History and Culture of the Indian People, Vol. 1, p. 303.)

[5] A.D. Pusalker denies the identity of Krishna of the Chāndogya
Upanisad with Krishna of the Mahābhārata. (Studies in Epics
and Purānas of India, Bharatiya Vidya Bhavan, p. 57–8.) He
argues that the Purānas mention Sāndīpani and Garga as the
teachers of Krishna, whereas the Chāndogya mentions Ghora
Āngirasa as the teacher. But one may reply that Krishna might
have had all the three as His teachers in different stages of
His life.

[6] According to Rajendranath Ghosh, Śankarācārya was born in
686 AD and not in 788 AD as is held by some. (Introduction to
Śankara-granthāvali, Bengali, Vol. 1, p. 26.) Swāmī
Tapasyānanda writes: ‘It is held by the critics of the date (that
is, 788 AD) that the Śankara) of 788–820 AD is not Ādi Śankara
(the original Śankara), but Abhinava Śankara (modern
Śankara), another famous sannyāsin of later times (788–839
AD), who was born at Chidambaram and was the head of the
Śankara Math at Kāñcīpuram between 801 and 839 AD …
Most probably, he (Śankara) must have lived somewhere
between the fifth and the seventh century AD, certainly much
earlier than the end of eighth century—his generally accepted
date by modern scholars.’ (Introduction to Śankara-digvijaya,
Ramakrishna Math, Madras, pp. xv-xxii.)

[7] A popular Sanskrit verse runs thus: ‘The Gītā which issued out
of the lotus-like mouth of Krishna Himself should be well sung.



What is the need of other voluminous scriptures?’ The Gītā is
a constituent of the threefold Canon (Prasthāna-traya) of
Hinduism, the other two being the Upanisads and the Brahma
Sūtras.

[8] Writers on the Gītā refer to an earlier gloss (vrtti) by
Bodhāyana, but this seems to be lost for ever. Bodhāyana,
according to Ā.G., believed that neither Knowledge not action
(rites and duties) can by itself bring about Liberation; a
combination of both is necessary.



ॐ
B H A G A V A D G Ī T Ā

INVOCATION & INTRODUCTION

ॐ नारायण: परोऽ�य�ताद�डम�य�तस�भवम् ।
अ�ड�या�ति��वमे लोका: स�त�ीपा च मेिदनी॥

Om! Nārāyana is higher than the Unmanifest. The (Cosmic) Egg
comes out of the Unmanifest. All these worlds, including the earth
with its seven islands, are in the Egg. (1)

After projecting this world, and desiring to ensure its stability, He,
the Bhagavān, first created the Prajāpatis, (2) namely Marīci and
others, and made them follow the dharma (virtuous path)
characterized by action (rites and duties) (3) as revealed in the
Vedas. And then, having created others, namely, Sanaka,
Sanandana, etc., He made them espouse the dharma characterized
by renunciation and distinguished by Knowledge and detachment. (4)
For, the dharma revealed in the Vedas is of two kinds—one
characterized by action, and the other by renunciation. That dharma,
which is meant for the stability of the world and is the direct means to
both secular and spiritual welfare of living beings, continues to be
followed by Brāhmanas and others belonging to different castes and
stages of life, (5) who aspire after the highest.

When, after a long time, dharma became overpowered by
adharma (vice), and adharma increased owing to the deterioration of
discriminative knowledge, caused by the rise of desire in the minds
of the followers (of this dharma), then, as tradition goes, Visnu,
called Nārāyana, the Prime Mover, took birth—as a part (6) of Himself
—as Krishna, (7) the son of Devaki by Vasudeva, for the protection of



Brāhminhood which is Brahman manifest on earth, and for ensuring
the stability of the world. Because, when Brāhminhood is preserved
the Vedic dharma becomes well guarded, for the distinctions among
castes and stages of life depend on it.

And He, the Bhagavān, ever endowed with Knowledge,
Sovereignty, Power, Strength, (8) Valour and Formidability, (9)
exercises His command over His own Māyā which naturally belongs
to (Him as) Visnu, (10) and which goes by the name Primal Nature,
(11) consisting of its three gunas (sattva, rajas, and tamas), and as
such, through His own Māyā, He appears as if embodied, as if born,
and as if (12) favouring people—though by His nature, He is birthless,
changeless, the Bhagavān of all creatures, eternal, pure, conscious
and free. (13)

Although He had no need for Himself, still for the sake of
favouring the creatures, He imparted that very two-fold Vedic dharma
to Arjuna who had sunk into the sea of sorrow and delusion, with the
idea that the dharma would surely propagate if it is accepted and put
into practice by people who are endowed with an abundance of good
qualities. Vedavyāsa, (14) who was omniscient and possessed of
godly qualities, (15) set forth in seven hundred verses under the name
Gītā, that dharma as it was instructed by the Bhagavān. This
scripture called the Gītā, which is such, is the collection of the
quintessence of all the teachings of the Vedas, and its meaning is
difficult to understand. Finding that although its words, meaning of
words, meaning of sentences, and arguments (16) have been
expounded by many for the sake of discovering its import, still
because of the multiplicity and extreme contradictoriness of the
expositions it is not comprehended by people, I shall explain it briefly
with a view to determining its meaning distinctly.

Of that scripture, viz the Gītā which is such, the highest purpose,
stated briefly, is Liberation characterized by the complete cessation
of transmigration together with its causes. And that results from the
dharma (virtuous path) consisting in steady adherence to Knowledge
of the Self, preceded by renunciation of all rites and duties. Thus,



having in mind this very dharma (virtuous path) to be the purport of
the Gītā, it has been said by the Bhagavān Himself in the Anugītā,
‘That very virtuous path is quite adequate for the realization of the
state of Brahman’ (17) (Mbh. Aś. 16.12). Moreover, there itself it has
been further said, ‘One who is neither a follower of virtue, nor even
of vice,’ and indeed, not even engaged in good and bad; ‘He who
remains absorbed in the same posture, (18) silent, (19) and without
thinking of anything’ (20) (op. cit. 19.1, 7). It has also been said,
‘Knowledge is distinguished by renunciation’ (21) (op. cit. 43.25). Here
(in the Gītā) as well, at the end it has been said to Arjuna,
‘Abandoning all forms of rites and duties, (22) take refuge in Me
alone’ (18.66).

That dharma, characterized by action and enjoined for different
castes and stages of life, even though it is meant for achieving
prosperity and attaining heaven etc., yet, when performed with the
attitude of dedication to Bhagavān and without hankering for (selfish)
results, leads to the purification of the internal organ. (23) And, in the
case of a person with a purified internal organ it becomes the cause
even of final Liberation, by becoming the means for the attainment of
fitness for steady adherence to Knowledge (jñānanisṭhā) and the
cause of rise of Knowledge. Thus also, having this very meaning in
view (24) (the Bhagavān) will say, ‘Dedicating actions (rites and
duties) to Brahman (Bhagavān) …’ (5.10); ‘Giving up attachment, the
yogīs undertake work (rites and duties) …for the purification of
oneself (of their hearts)’ (ibid. 11).

This scripture, viz the Gītā, while particularly revealing the two-
fold dharma having Liberation as its goal and the supreme Reality,
Brahman, called Vāsudeva, as its subject-matter, comes to have a
special purpose (prayojana), relationship (saṁbandha), (25) and
subject-matter (visaya). Since from a clear knowledge of its purport
all the human ends become fulfilled, therefore an effort is being
made by me to expound it.



REFERENCES
[1] It is a custom among Sanskrit writers to start their works

auspiciously by invoking, saluting, or praying to their Chosen
Deities, for the unhindered completion of their compositions.
Pursuant to this tradition, Śankarācārya quotes a verse from a
Smrti. Thereby he indirectly admits that Smrtis like the Visnu
Purāna, Bhagavadgītā, etc. as well as Histories like the
Mahābhārata are valid sources of spiritual knowledge.—Tr.

The name Nārāyana is derived by the combination of two
words, nāra and ayana, of which the former means those that
are associated with nara and the latter means their goal. Nara
refers to all the bodies, both moving and non-moving, and nāra
stands for the individual Ātman(s), the reflections of the
supreme Consciousness which remain in association with
those bodies. Being the substratum of Ātman(s), their Ordainer
and Inner Controller, the supreme Being or supreme
Consciousness is called Nārāyana. From the phenomenal
point of view, the supreme Being (Brahman) is called
Bhagavān, who is associated with Māyā and possessed of
omnipotence, omnipresence, and omniscience.

The Unmanifest stands for Māyā, which is referred to in the
Gītā as aksara, the immutable (15.16; Mu. 2.1.2). So, by
saying, ‘Nārāyana is higher than the Unmanifest’, the text
means that Nārāyana is none other than the transcendental
Brahman.

The Egg refers to the principle of Hiranyagarbha, whose
body is constituted by the five elements (namely earth, water,
fire, air, and space, in their subtlest forms) that emerge from
the Unmanifest.

‘All these worlds,’ and, so on refer to the body of Virāṭ, which
is made up of the five elements in their gross, compounded
forms.



Traditionally, the commentators on scriptures clearly state
their anubandha-catusṭaya (four unifying factors)—adhikārī
(eligible person), visaya (subject-matter), saṁbandha
(relationship between the eligible person and the subject-
matter), and prayojana (purpose); but where this has not been
done, the annotator has to point them out. Thus, according to
Ā.G. the subject-matter here is the identity of the individual
Ātman(s) with the transcendental Brahman referred to by the
word Nārāyana. The individual Ātman(s) hankering for
Liberation are the persons eligible to pursue this subject. The
relationship is that existing between this subject-matter and
the eligible persons. The relationship can be of other kinds as
well, like that between ends and means. The purpose is
implied by the words, ‘higher than the Unmanifest’, which, by
figure of speech, indicates that an eligible person goes beyond
Māyā through the knowledge of the transcendental Brahman.

[2] Prajāpati literally means the Master, Bhagavān, or Progenitor
of creatures. Virāṭ is sometimes referred to as Prajāpati. The
Purānas also state that from Virāṭ issued Brahmā, Visnu, and
Śiva. Brahmā is also called Prajāpati. From him issued Marīci,
Daksa, Manu, and others, who too are called Prajāpatis; each
of them rule over the world for certain fixed periods called
manvantara (4,320,000 human years).—Tr.

[3] Such as sacrifices, charities, etc.
[4] It has been stated that the primary subject-matter of the Gītā is

the Bhagavān Himself. The secondary subject-matter consists
of the Path of Renunciation and the Path of Activity as
revealed in the Vedas.

[5] The four castes are Brāhmana, Ksatriya, Vaiśya and Śūdra.
And the persons in the four stages of life are Celibates,
Householders, those who repair to the forests (that is, leave
home) (anchorites), and Mendicants.—Tr.



[6] That is, in His form created according to His will, with the help
of his power called Māyā.

[7] This is according to the Asṭ, and Gī. Pr.; A.A. omits this word.
—Tr.

[8] Power of maintaining His sovereignty; Strength: all
accessories helpful in maintaining His Power.

[9] Since Bhagavān is ever in possession of the six qualities
(Knowledge etc.), therefore, even as an Incarnation He
remains unsurpassable.

[10] Literally, one who permeates everything.
[11] Ā.Ā. omits mūla (Primal).—Tr.
[12] This is according to Gī. Pr. and Ā.Ā.; Asṭ. omits iva (as if).—

Tr.
[13] Eternal: devoid of transformations; pure: devoid of a cause;

conscious: not inert; free: free from ignorance, desire, and
action.

[14] Also known as Krishna-dvaipāyana. There is a Smrti text,
‘know Krishna-dvaipāyana, that is Vyāsa, as the Bhagavān
Nārāyana’, which shows that Vyāsa was an incarnation of
Visnu.

[15] A Sanskrit verse defines Bhagavān thus: ‘He is spoken of as
Bhaga-vān who is aware of creation and dissolution, future
prosperity and adversity, ignorance and Illumination of all
beings’ (V.P. 6.5.78. Also see p. 141).

[16] Words: separation of each word from the others; meanings of
words: determining the meanings by expounding the
compound words; arguments: meeting objections, and stating
one’s own conclusions.

[17] That is, for absolute Liberation through identity with Brahman.
[18] That is, Absorbed in the absolute Brahman, accepting That

as the ultimate Goal.



[19] That is, without any activity of the external organs.
[20] That is, without any activity of the internal organ.
[21] Knowledge, which follows renunciation of all rites and duties,

leads to Liberation.
[22] All rites and duties prescribed by scriptures or sanctioned by

society, as well as those opposed to them, that is, adharma.
[23] Consisting of citta (mindstuff), buddhi (intellect), manas

(mind), and ahankāra (ego).
[24] A.A. omits ‘having … in view’.—Tr.
[25] Relationship between Liberation, karma-nisṭhā (adherence to

rites and duties) and jñāna-nisṭhā (steadfastness in
Knowledge), the latter two leading to the former. See also
note 1 on p. 1.—Tr.



CHAPTER 1
THE MELANCHOLY OF

ARJUNA

अजु�निवषादयोगः

Dhritarashtra said:

धम��े�े कु��े�े समवेता युयु�सव:।
मामका: पा�डवा�ैव िकमकुव�त स�य॥१॥

1. O Sanjaya, what did my sons (and others) and Pandu’s sons
(and others) actually do when, eager for battle, they assembled on
the sacred field, the Kurukshetra (Field of the Kurus)? (1)

Sanjaya said:

द�ृ�वा तु पा�डवानीकं �यूढं दयु�धन�तदा।
आचाय�मुपस��य राजा वचनम�वीत्॥२॥

2. But then, seeing the army of the Pandavas in battle array, King
Duryodhana approached the teacher (Drona) and uttered a speech:
(2)

प�यैत� पा�डुपु�ाणामाचाय� महतॴ चमूम्।
�यूढ� �पुदपु�ेण तव िश�येण धीमता॥३॥



3. O teacher, (please) see this vast army of the sons of Pandu,
arrayed for battle by the son of Drupada, your intelligent disciple. (3)

अ� शूरा महे�वासा भीमाजु�नसमा युिध।
युयुधानो िवराट� �पुद� महारथ:॥४॥
धृ�केतु�ेिकतान: कािशराज� वीय�वान्।
पु�िजत् कुुि�तभोज� शै�य� नरपु�व:॥५॥
युधाम�यु� िव�ा�त उ�मौजा� वीय�वान्।
सौभ�ो �ौपदेया� सव� एव महारथा:॥६॥

4. Here are the heroes wielding great bows, who in battle are
compeers of Bhima and Arjuna: Yuyudhāna (Sātyaki) and Virāṭa,
and the mahāratha (great chariot-rider) Drupada;

5. Dhrsṭaketu, Cekitāna and the valiant king of Kāśi (Vārānasī);
Purujit and Kuntibhoja, and Śaibya, the choicest among men;

6. And the chivalrous Yudhāmanyu, and the valiant Uttamaujas;
son of Subhadrā (Abhimanyu) and the sons of Draupadī—all (of
whom) are, verily, mahārathas. (4)

अ�माकं तु िविश�ा ये ताि�बोध ि�जो�म।
नायका मम सै�य�य सं�ाथ� ंतान् �वीिम ते॥७॥

7. But, O best among the Brāhmanas, please be appraised of
those who are foremost among us, the commanders of my army. I
speak of them to you by way of example. (5)

भवान् भी�म� कण�� कृप� सिमित�य:।
अ��थामा िवकण�� सौमदि�ज�य�थ:॥८॥

8. (They are:) Your venerable self, Bhishma and Karna, and Krpa,
who is ever victorious in battle; Aśvatthāmā, Vikarna, Saumadatti,
and Jayadratha. (6)

अ�ये च बहव: शूरा मदथ� �य�तजीिवता:।



नानाश���हरणा: सव� यु�िवशारदा:॥९॥
9. There are many other heroes also who have dedicated their

lives for my sake, who possess various kinds of weapons and
missiles, (and) all of whom are skilled in battle. (7)

अपय��त ंतद�माकं बलं भी�मािभरि�तम्।
पय��त ंि�वदमेतएष� बलं भीमािभरि�तम्॥१०॥

10. Therefore, our army under the complete protection of
Bhishma, and others is unlimited. But this army of these (enemies),
under the protection of Bhima and others is limited. (8)

अयनषेु च सव�षु यथाभागमवि�थता:।
भी�ममेवािभर��तु भव�त: सव� एव िह॥११॥

11. However, venerable sirs, all of you without exception, while
occupying all the positions in the different directions as allotted (to
you respectively), please fully protect Bhishma in particular. (9)

त�य संजनय�हष� ंकु�वृ�: िपतामह:।
िसंहनाद ंिवन�ो�चै: श�ं द�मौ �तापवान्॥१२॥

12. The valiant grandfather, the eldest of the Kurus, loudly
sounding a lion-roar, blew the conch to raise his (Duryodhana’s)
spirits. (10)

तत: श�ा� भेय�� पणवानकगोमुखा:।
सहसैवा�यह�य�त स श�द�तुमुलोऽभवत्॥१३॥

13. Just immediately after that conchs and kettle-drums, and
tabors, trumpets and cow-horns blared forth. That sound became
tumultuous.

तत: �ेतैह�यैयु��ते महित �य�दन ेि�थतौ।
माधव: पा�डव�ैव िद�यौ श�ौ �द�मतु:॥१४॥



14. Then, Madhava (Krishna) and the son of Pandu (Arjuna),
stationed in their magnificent chariot with white horses yoked to it,
loudly blew their divine conchs. (11)

पा�चज�य ंहृषीकेशो देवद�ं धन�य:।
पौ�� ंद�मौ महाश�ं भीमकम� वृकोदर:॥१५॥

15. Hrsīkeśa (Krishna) (blew the conch) Pāñcajanya; Dhanañjaya
(Arjuna) (the conch) Devadatta; and Vrkodara (Bhima) of terrible
deeds blew the great conch Paunḍra; (12)

अन�तिवजय ंराजा कु�तीपु�ो युिधि�र:।
नकुल: सहदेव� सुघोषमिणपु�पकौ॥१६॥

16. King Yudhishtira, son of Kuntī, (blew) the Anantavijaya;
Nakula and Sahadeva, the Sughosa and the Manipuspaka
(respectively). (13)

का�य� परमे�वास: िशख�डी च महारथ:।
धृ���ुो िवराट� सा�यिक�ापरािजत:॥१७॥
�पुदो �ौपदेया� सव�श: पृिथवीपते।
सौभ�� महाबाह:ु श�ा�द�मु: पृथक् पृथक्॥१८॥

17. And the King of Kāśi, wielding a great bow, and the great
charioteer Śikhanḍī, Dhrsṭadyumna and Virāṭa, and Sātyaki the
unconquered;

18. Drupada and the sons of Draupadī, and the son of Subhadrā,
(Abhimanyu) the mighty-armed—all (of them) together, O King, blew
their respective conchs. (14)

स घोषो धात�रा��ाण� हृदयािन �यदारयत्।
नभ� पृिथवॴ चैव तुमुलोऽ�यनुुनादयन्॥१९॥

19. That tremendous sound pierced the hearts of the associates
of Dhritarashtra as it reverberated through the sky and the earth. (15)



अथ �यवि�थतान् द�ृ�वा धात�रा��ान् किप�वज:।
�वृ�े श��संपाते धनु���य पा�डव: ।
हृषीकेशं तदा वा�यिमदमाह महीपते॥२०॥

20. O King, thereafter, seeing Dhritarashtra’s men standing in
their positions, when all the weapons were ready for action, the son
of Pandu (Arjuna) who had the insignia of Hanumān on his chariot-
flag, raising up his bow, said the following to Hrsīkeśa. (16)

Arjuna said:
सेनयो�भयोम��ये रथं �थापय मेऽ�युत॥२१॥

21. O Acyuta, please place my chariot between both the armies
—. (17)

यावदेताि�री�ेऽह ंयो�कुामानवि�थतान्।
कैम�या सह यो��यमि�म�णसमु�मे॥२२॥

22. —until I survey these who stand intent on fighting, and those
who are going to engage in battle with me in this impending war. (18)

यो��यमानानवे�ेऽह ंय एतेऽ� समागता:।
धात�रा���य दबुु��ेयु��े ि�यिचकीष�व:॥२३॥

23. These who have assembled here and want to accomplish in
the war what is dear to the perverted son of Dhritarashtra, I find them
to be intent on fighting.

Sanjaya said:

एवमु�तो हृषीकेशो गुडाकेशेन भारत।
सेनयो�भयोम��ये �थापिय�वा रथो�मम्॥२४॥
भी�म�ोण�मुखत: सव�ष� च महीि�ताम्।
उवाच पाथ� प�यैता�समवेतान् कु�िनित॥२५॥



24–5. O scion of the line of Bharata (Dhritarashtra), Hrsīkeśa, on
being told so by Guḍākeśa (Arjuna), placed the excellent chariot
between the two armies, in front of Bhishma and Drona as also all
the rulers of the earth, and said, ‘O Pārtha (Arjuna), see these
assembled people of the Kuru (19) dynasty.’ (20)

त�ाप�यत् ि�थतान् पाथ� िपतृनथ िपतामहान्।
आचाय�न् मातुलान् �ातृन् पु�ान् पौ�ान् सखॴ�तथा।
�शुरान् सुहृद�ैव सेनयो�भयोरिप॥२६॥

26. Then Pārtha (Arjuna) saw, marshalled among both the
armies, (his) uncles as also grandfathers, teachers, maternal uncles,
brothers (and cousins), sons, grandsons, as well as comrades and
fathers-in-law and friends.

तान् समी�य स कौ�तेय: सव��ब�धूनवि�थतान्।
कृपया परयािव�ो िवषीदि�दम�वीत्॥२७॥

27. The son of Kuntī (Arjuna), seeing all those relatives arrayed
(there), became overwhelmed by supreme compassion and said this
sorrowfully:

Arjuna said:

द�ृ�वेमं �वजन ंकृ�ण युयु�सुं समुपि�थतम्।
सीदि�त मम गा�ािण मुखं च पिरशु�यित॥२८॥

28. O Krishna, seeing these relatives and friends who have
assembled here with the intention of fighting, my limbs become
languid and my mouth becomes completely dry. (21)

वेपथु� शरीरे मे रोमहष�� जायते।
गा�डीव ं�संते ह�ता��वक् चैव पिरद�ते॥२९॥

29. And there is trembling in my body, and there is horripillation;
the Gānḍīva (bow) slips from the hand and even the skin burns
intensely. (22)

ो



न च श�ो�यव�थातुं �मतीव च मे मन:।
िनिम�ािन च प�यािम िवपरीतािन केशव॥३०॥

30. Moreover, O Keshava (Krishna), I am not able to stand firmly,
and my mind seems to be whirling. And I notice the omens to be
adverse. (23)

न च �ेयोऽनुप�यािम ह�वा �वजनमाहवे।
न क��े िवजय ंकृ�ण न च रा�य ंसुखािन च॥३१॥

31. Besides, I do not see any good (to be derived) from killing my
own people in battle. O Krishna, I do not hanker after victory, nor
even a kingdom nor pleasures. (24)

िकं नो रा�येन गोिव�द िकं भोगैज�िवतेन वा।
येषामथ� क�ि�त ंनो रा�य ंभोगा: सुखािन च॥३२॥
त इमेऽवि�थता यु�े �ाण���य��वा धनािन च।
आचाय�: िपतर: पु�ा�तथैव च िपतामहा:॥३३॥
मातुला: �शुरा: पौ�ा: �याला: संबि�धन�तथा॥३४॥

32–4. O Govinda! What need do we have of a kingdom, or what
(need) of enjoyments and livelihood? Those for whom kingdom,
enjoyments and pleasures are desired by us, namely, teachers,
uncles, sons, and so also grandfathers, maternal uncles, fathers-in-
law, grandsons, brothers-in-law as also relatives—those very ones
stand arrayed for battle risking their lives and wealth. (25)

एता� ह�तुिम�छािम �तोऽिप मधुसूदन।
अिप �ैलो�यरा�य�य हेतो: िकं नु महीकृते॥३५॥

35. O Madhusudan, even if I am killed, I do not want to kill these
even for the sake of a kingdom extending over the three worlds;
what to speak of doing so for the earth! (26)

िनह�य धात�रा��ा�: का �ीित: �या�जनाद�न।
े ै



पापमेवा�येद�मा�ह�वैतानातताियन:॥३६॥
36. O Janārdana, what happiness shall we derive by killing the

sons of Dhritarashtra? Sin alone will accrue to us by killing these
felons. (27)

त�मा�ाह� वय ंह�तुं धात�रा��ान् �वबा�धवान्।
�वजन ंिह कथं ह�वा सुिखन: �याम माधव॥३७॥

37. Therefore, it is not proper for us to kill the sons of
Dhritarashtra who are our own relatives. For, O Madhava, how can
we be happy by killing our kinsmen? (28)

य��येते न प�यि�त लोभोपहतचेतस:।
कुल�यकृत ंदोषं िम��ोहे च पातकम्॥
कथं न �ेयम�मािभ: पापाद�माि�वित�तुम्।
कुल�यकृत ंदोषं �प�यि�ज�नाद�न ।३९॥

38–9. O Janārdana, although these people, whose hearts have
become perverted by greed, do not see the evil arising from
destroying the family and sin in hostility towards friends, yet how can
we who clearly see the evil arising from destroying the family remain
unaware of (the need of) abstaining from this sin? (29)

कुल�ये �ण�यि�त कुलधम�: सनातना:।
धम� न�े कुलं कृ��नमधम�ऽिभभव�युत॥४०॥

40. From the ruin of the family are totally destroyed the traditional
rites and duties of the family. When rites and duties are destroyed,
vice overpowers the entire family also.

अधम�िभभवात् कृ�ण �द�ुयि�त कुलि��य:।
��ीषु द�ुासु वा�ण�य जायते वण�स�र:॥४१॥

41. O Krishna, when vice predominates, the women of the family
become corrupt. O descendant of the Vrsnis, when women become



corrupted, it results in the intermingling of castes. (30)

स�रो नरकायैव कुल�ान� कुल�य च।
पति�त िपतरो �ेष� लु�तिप�डोदकि�या:॥४२॥

42. And the intermingling in the family leads the ruiners of the
family verily into hell. The forefathers of these fall down (into hell)
because of being deprived of the offerings of rice-balls and water. (31)

दोषैरेतै: कुल�ान� वण�स�रकारकै :।
उ�सा��ते जाितधम�: कुलधम�� शा�ता:॥४३॥

43. Due to these misdeeds of the ruiners of the family, which
cause intermingling of castes, the traditional rites and duties of the
castes and families are destroyed.

उ�स�कुलधम�ण� मनु�याण� जनाद�न।
नरके िनयत ंवासो भवती�यनुशु�ुम॥४४॥

44. O Janārdana, we have heard it said that living in hell
becomes inevitable for those persons whose family duties get
destroyed.

अहो बत मह�पाप ंकतु� ं�यविसता वयम्।
य�ा�यसुखलोभेन ह�तुं �वजनमु�ता:॥४५॥

45. What a pity that we have resolved to commit a great sin by
being eager to kill our own kith and kin out of greed for the pleasures
of a kingdom!

यिद माम�तीकारमश��ं श��पाणय:।
धात�रा��ा रणे ह�यु�त�मे �ेमतर ंभवेत्॥४६॥

46. If, in this battle, the sons of Dhritarashtra armed with
weapons kill me who am non-resistant and unarmed, that will be
more beneficial to me. (32)



Sanjaya said:

एवमु��वाऽजु�न: सं�ये रथोप�थ उपािवशत्।
िवसृ�य सशर ंचाप ंशोकसंिव�नमानस:॥४७॥

47. Having said so, Arjuna, with a mind afflicted with sorrow, sat
down on the chariot in the midst of the battle, casting aside the bow
along with the arrows.

FOOTNOTES AND REFERENCES
[1] (Notes on this chapter and on verses 1 to 10 of Chapter 2 are

mostly based on M.S. unless otherwise mentioned.)

Sanjaya: Dhritarashtra, who was eager to find his own sons
victorious, was doubtful whether the battle would be fought at
all, and that, if fought, his sons would win. And so, (being
himself blind) he wanted to know the actual position from
Sanjaya. Derivatively Sanjaya means one who has completely
conquered such defects as attachment, repulsion, etc. Hence,
by addressing him by that name, Dhritarashtra expected
Sanjaya to give an unprejudiced report.

My sons … etc.: Duryodhana and others, and Yudhishtira
and others.

Dhritarashtra being the elder surviving brother of Pandu was
expected to be affectionate towards both his own and Pandu’s
sons. But the use of my indicates that he was not impartial.

Dharmaksetra: The sacred field which helps the growth of
and generates ideas about dharma.

In the Jābāla Upanisad it is said: ‘Kurukshetra is for the
gods the resort of the gods; and for all the creatures it is the
abode of Brahman, place of Liberation, salvation’ (1). In the



Śatapatha Brāhmana, too, we have: ‘Kurukshetra is indeed the
place of sacrifices to the gods.’

What did (they) actually do: Dhritarashtra was under the
impression that Yudhishtira and others, being virtuous, would
at the last moment refrain from the battle; and this possibility
was greater because of the traditional sacredness of
Kurukshetra. On the other hand, again, his sons might become
afraid of the vast army under Bhima and Arjuna, and withdraw
from the battle. There was also the possibility of the sacred
Kurukshetra exerting its influence on his vicious sons, and
then there would neither be battle nor victory. Thus, though the
two parties were eager for battle, it might not be waged at all.

[2] But: This word indicates that there was no question of fear in
the hearts of the Pandavas on seeing the Kaurava army; on
the contrary, Duryodhana was struck with fear (—Ā.G.). M.S.
says that this word conveys the idea that, as evident from the
following conversation between Duryodhana and his teacher
Drona, the former was too wicked to be influenced in the least
by the sacred field of the Kurus to repent for his misdeeds
against the Pandavas, and withdraw from the war. Besides,
as a consequence, Dhritarashtra’s anticipations were belied
because the battle was actually fought.

Then: when the battle was imminent.

King: The word indicates that Duryodhana was shrewd and
diplomatic as any king could be expected to be!

Approached the teacher: Drona was the teacher of archery
both to the Pandavas and the sons of Dhritarashtra
(Kauravas). Duryodhana’s approaching the teacher signifies
that though he was mentally disturbed by seeing the vast army
of the Pandavas, he wanted to hide this feeling under the
pretext of showing respect to the teacher!



Uttered a speech: Though the Sanskrit word abravīt, literally
said, is enough, its cognate use with vacanam, speech,
implies that his speech had some hidden motive, or that
Duryodhana merely uttered a few words but did not make his
intentions clear.

[3] Camū, vast army: Technically it is a division of an army
consisting of 729 elephants, as many chariots, 2,187 horses,
and 3,645 soldiers.—Tr.

Please see this: Suspecting that Drona had tender feelings
for his beloved disciples, the Pandavas, and might not exert
himself fully, the shrewd Duryodhana wanted to enrage him
against them by pointing out that they had arrayed themselves
opposite to him irrespective of his being their teacher.—Ā.G.

Disciple: The word implies that Drona need have no fear of
the vast army of the Pandavas, because it was led by one of
his disciples. And he as a teacher was surely mightier than the
disciple.

Son of Drupada: His name was Dhrsṭadyumna. But
Duryodhana refers to him as the son of Drupada in order to
enrage Drona further, Drupada being the latter’s sworn enemy.

Intelligent: Therefore he cannot be ignored, though a
disciple.

‘Besides, Dhrsṭadyumna, though a son of your enemy, was
so intelligent that he managed to learn archery from you. So,
your carelessness has become the cause of my distress.’

Of the sons of Pandu: Instead of being construed with the
word ‘army’, these words can be alternatively connected with
‘O teacher’. In that case the shrewd words of Duryodhana will
mean that he was taunting Drona of being the teacher of the
Pandavas whom he favoured, and not of himself!



[4] Sons of Draupadi: namely, Prativindhya, Śrutakīrti, Śrutasoma,
Śatānīka and Śrutasena.

All of them … mahārathas: Therefore they are not to be
taken lightly.—Ā.G.

The commanders of the armies were classed as: i.
Mahāratha—one who was proficient in the science of arms,
and could fight single-handed ten thousand archers; ii. Atiratha
—one who could fight innumerable (but less than ten
thousand) archers; iii. Ratha—one who could fight a thousand
warriors; and iv. Ardha-ratha—one who could fight only a
lesser number of warriors. Mahāratha in verse 6 includes
atirathas as well.

[5] But: Beginning with this word, Duryodhana starts enumerating
his own commanders in order to hide his fear at the sight of
the Pandava army. Thereby he exposes his own audacity.—
Ā.G.

Dvijottama (O best among the Brāhmanas): This word
suggests that among all the four castes Drona was the
foremost, and as such he knew everything even without being
told.

By way of example: suggesting that there were many others
as well.—Ā.G.

[6] Aśvatthāmā, son of Drona: Mention of Aśvatthāmā before
Karna’s son Vikarna, and others, as also the mention of Drona
before Bhishma and others, was for pleasing Drona!

Saumadatti: King of Balhikā (of Punjab), son of Somadatta;
known also as Bhūriśravā because of his preeminence.
Jayadratha: (some editions read tathaivaca in place of
jayadrathah) King of Sindhu (modern Sindh). The first line of
the verse enumerates the four principal leaders; the second
line names those next in status.



[7] Many other heroes: Śalya, Krtavarmā, and others.

Skilled: Not only do they have many weapons, but they also
know how to use them.—Ā.G.

[8] Therefore: Because it is led by such great leaders as Bhishma
and others.

Unlimited: Duryodhana’s army consisted of eleven
aksauhinīs, and the Pandavas had only seven aksauhinīs. (An
aksauhinī consisted of 21,870 chariots, as many elephants,
65,610 horses, and 1,09,350 foot-soldiers.—V.S.A.)

[9] However: ‘Though our army is unlimited and adequate, still.…’

In a battle formation the Commander-in-chief used to remain
in the centre. Other commanders, according to their ranks,
were placed in various positions called ayanas, in different
directions—east, west, and so on.

[10] Being eldest of the Kurus it was easy for Bhishma to
understand that Duryodhana was secretly afraid and had
therefore approached Drona, who, however, did not even utter
a word because he was offended by Duryodhana’s diplomacy
even at such a critical moment. Yet, as Duryodhana’s
grandfather, Bhishma could not let him down. Hence he had
to cheer him up.

Grandfather: Bhishma was actually the stepbrother of
Vicitravīrya, the father of Dhritarashtra and Pandu.

[11] Magnificent: This magnificent and formidable chariot was
gifted by Fire at the time of burning the Khānḍava forest.

These and the following verses show that the Pandavas
were not scared by the tumultuous din raised by the Kaurava
army to frighten them.



[12] By naming the conchs Sanjaya implied that, since the
Pandavas had so many conchs well known by their names,
while Duryodhana’s army did not have any of that class,
therefore the Pandava army had greater excellence.

Hrsīkeśa: The word derivatively means ‘the Bhagavān of the
organs’, and therefore, as Bhagavān He is the inner controller
and succour of the Pandavas.

Dhanañjaya: Derivatively this means ‘a conqueror of wealth’.
Before Yudhishtira’s being installed as King, Arjuna had gone
out for subjugating various kings and gathering wealth. And as
such, he was not vanquishable.

Vrkodara of terrible deeds: He had to his credit such terrible
deeds as killing Hiḍimba. And being vrkodara, wolf-bellied, he
could digest a lot and thus was very strong.

[13] Son of Kuntī: This suggests that Yudhishtira was a virtuous
person, born after severe austerities by his mother.

King: After performing the Rājasūya-sacrifice he became an
Emperor.

Yudhishtira: The derivative meaning of this word is ‘one who
remains firm (unperturbed) in battle’. So, the implication is that
he would remain firm in victory, that is, his victory was assured.

[14] Unconquerable: As in such fights as that with the demon
Bāna, as also that with the gods when he fetched the Pārijāta
flower from heaven.

[15] Although the sound arising from both the armies was equally
tumultuous, it shook the army of Duryodhana alone, but not of
his enemy.

[16] Hanumān: The famous monkey of the Rāmāyana.



Hrsīkeśa: (See note under verse 15.) Arjuna had placed
himself under Krishna for direction, and did not act wilfully as
Duryodhana did.

[17] Acyuta: One who remains unaffected by time, space, and
causation.

[18] Until (yāvat): Alternatively, yāvat may convey the idea, ‘place
my chariot that far in the middle from where I can survey.…’

The word saha, with, can also be construed with kaih, in
which case the translation will be: ‘… and those with whom the
battle is to be fought by me’.

[19] Kuru: The Pandavas belonged to the Kuru dynasty. But
somehow Duryodhana and others are referred to as the
Kauravas, and Pandu’s sons as the Pandavas.—Tr.

[20] Scion of the line of Bharata: By such an address Sanjaya
implied that since Dhritarashtra belonged to an illustrious
dynasty, he should behave more justly towards the Pandavas.

Guḍākeśa, master of sleep: Being so, he was ever alert.

Pārtha: son of Prthā, otherwise known as Kuntī, who was
the sister of Vasudeva. By mentioning this close relationship
the Bhagavān was assuring Arjuna of His safe charioteership
and of doing what was best for him.

[21] Completely: This is indicative of the whole body being
affected by the thought of having to kill and being killed.

[22] Gānḍīva: name of the bow used by Arjuna.

Arjuna’s sorrow is illustrated in the earlier verse and the first
line of the present verse. The second line of this verse
illustrates his fear. Both these feelings arose from his
ignorance about the real nature of the Self.—Ā.G.



[23] Keshava: The derivative meaning of this name is: Ka means
Brahmā, the Bhagavān of creation; īśa means Rudra, the
Bhagavān of destruction; He who, out of His compassion,
moves towards them, vāti, that is, imparts power to them, is
Keshava. Or, He who has killed such demons as Keśī is
Keshava. By addressing Krishna with this name, Arjuna
meant that though he himself was sunk in sorrow and
delusion, Krishna was above all these, and so he could save
Arjuna from his distress.

This verse illustrates Arjuna’s delusion as well. —Ā.G.
[24] Good: Any good, seen or unseen.

From killing … people: In this context there is a verse:

Dvāvimau purusau loke sūrya-manḍala-bhedinau;

parivrāḍ Yog-yuktaśca rane cābhimukho hatah.

‘There are two persons in this world who go beyond the
Solar Orb to heaven—the mendicant engaged in Yog and the
man killed in battle while facing the enemy.’

This verse presents a result for the man killed in battle, but
not for the killer. So, if nothing good results from killing an
unrelated enemy, much less can be expected from killing one’s
own relatives. (Hence Arjuna argues, ‘I do not see any good…’
etc.)

I do not hanker after…: The first line of the verse may refer
to the intangible (unseen) result (namely heaven); the second
line refers to tangible results (namely kingdom, empire, etc.)

[25] Govinda: Literally it means, He who, being their presiding
deity, is aware of the activities of the organs. As such, Arjuna
implied that Krishna, addressed here as Govinda, was already
aware of his detachment from mundane goals.



Those for whom: Enjoyment becomes complete when
shared with one’s dear friends and relatives. But, if they are all
killed, securing enjoyments becomes pointless.—Tr.

Pleasures: Since enjoyment itself implies pleasure, the use
of the word pleasure again, stands for the means of pleasure.

Risking: The literal translation should have been, ‘giving up
their lives and wealth’; but this is not factually correct. They
were only risking their wealth and lives.—Tr.

[26] Want: ‘I do not even wish to kill, what to speak of actually
doing so!’

Madhusudan: By using this name Arjuna meant that, He,
being the founder of the Vedic Path, should not urge Arjuna to
undertake an un-Vedic war.

[27] Janārdana: Literally, one who afflicts creatures. By
addressing Krishna thus, Arjuna hinted that, since killing of
relatives was sinful in his case, therefore, if they are to be
killed at all, it should be done by Krishna Himself, for no sin
accrues to Him even when He destroys the whole world at the
time of cosmic dissolution.

Felon, ātatāyin: He is one who sets fire to the house of,
administers poison to, falls upon with a sword on, steals the
wealth, land and wife of, another person:

Cf. Agnido garadaścaiva śastra-pānir-dhanāpahah

Ksetra-dārāpahārī ca saḍete ātatāyinah.

Duryodhana and his accomplices had committed all these
atrocities against the Pandavas, and it would not have been
sinful to kill them. But Arjuna argues that though this is valid,
still they were relatives, and killing of relatives is a sinful act.



Sin alone and nothing better will accrue. The killing of a
felon is enjoined in books on Politics (Artha-śāstra), whereas
non-injury is enjoined by scriptures on Ethics (Dharma-śāstra),
and the latter are more authoritative than the former. Arjuna
wants to follow the latter!

[28] Madhava: Literally, husband of Laksmī, the Goddess of
fortune, prosperity, and beauty. ‘Being so, You should not urge
me into an unholy war.’

[29] Evil: The sin arising from destroying one’s own family and
hostility towards friends.—Ā.G.

[30] When men become vicious, women may argue that they can
also tread the same path.

[31] Deprived…, owing to the absence of legitimate sons, who
alone are competent to offer obsequial oblations. —Ā.G.

[32] Because non-injury is a virtue superior to defending oneself.
—Ā.G.



CHAPTER 2
THE PATH OF KNOWLEDGE

सां�योगः

Sanjaya said:

त ंतथा कृपयािव�म�ुपूण�कुले�णम्।
िवषीद�तिमद ंवा�यमुवाच मधुसूदन:॥१॥

1. To him who had been thus filled with pity, whose eyes were
filled with tears and showed distress, and who was sorrowing,
Madhusudan uttered these words:

Shri Hari said:

कुत��वा क�मलिमद ंिवषमे समुपि�थतम्।
अनाय�जु�म�व�य�मकीित�करमजु�न॥२॥

2. O Arjuna, in this perilous place, whence has come to you this
impurity entertained by unenlightened persons, which does not lead
to heaven and which brings infamy? (1)

�लै�य ंमा �म गम: पाथ� नतै��व�युपप�ते।
�ु� ंहृदयदौब��य ं�य��वोि�� पर�तप॥३॥

3. O Pārtha, yield not to unmanliness. This does not befit you. O
scorcher of foes, arise, giving up the petty weakness of the heart.

Arjuna said:
े ो



कथं भी�ममह ंसं�ये �ोणं च मधुसूदन।
इषुिभः �ितयो��यािम पूजाह�विरसूदन॥४॥

4. O Madhusudan, O destroyer of enemies, how can I fight with
arrows in battle against Bhishma and Drona who are worthy of
adoration? (2)

गु�नह�वा िह महानुभावान्
�ेयो भो�तुं भै�यमपीह लोके।
ह�वाथ�काम��तु गु�िनहैव
भु�ीय भोगान् �िधर�िद�धान्॥५॥

5. Rather than killing the noble-minded elders, it is better in this
world to live even on alms. But by killing the elders, we shall only be
enjoying here the pleasures of wealth and desirable things drenched
in blood. (3)

न चैति��: कतर�ो गरीयो
य�ा जयेम यिद वा नो जयेयु:।
यानवे ह�वा न िजजीिवषाम-
�तेऽवि�थता: �मुखे धात�रा��ा:॥६॥

6. We do not know this as well as to which is the better for us,
(and) whether we shall win, or whether they shall conquer us. Those
very sons of Dhritarashtra, by killing whom we do not wish to live,
stand in confrontation. (4)

काप��यदोषोपहत�वभाव:
पृ�छािम �वा धम�स�मूढचेता:।
य��ेय: �याि�ि�त ं�ूिह त�मे
िश�य�तेऽह ंशािध म� �व� �प�म्॥७॥

7. With my nature overpowered by weak commiseration, with a
mind bewildered about duty, I supplicate You. Tell me for certain that



which is better; I am Your disciple. Instruct me who have taken
refuge in You. (5)

न िह �प�यािम ममापनु�ाद्
य�छोकमु�छोषणिमि��याणाम्।
अवा�य भूमावसप�मृ�ं
रा�य ंसुराणामिप चािधप�यम्॥८॥

8. Because, I do not see that which can, even after acquiring on
this earth a prosperous kingdom free from enemies and even
sovereignty over the gods, remove my sorrow (which is) blasting the
senses. (6)

Sanjaya said:

एवमु��वा हृषीकेशं गुडाकेश: पर�तप:।
न यो��य इित गोिव�दमु��वा तू�णॴ बभूव ह॥९॥

9. Having spoken thus to Hrsīkeśa (Krishna), Guḍākeśa,
(Arjuna), the afflictor of foes, verily became silent, telling Govinda, ‘I
shall not fight.’

तमुवाच हृषीकेश: �हसि�व भारत।
सेनयो�भयोम��ये िवषीद�तिमद ंवच:॥१०॥

10. O descendant of Bharata, to him who was sorrowing between
the two armies, Hrsīkeśa, mocking as it were, said these words: (7)

And here, the text commencing from ‘But seeing the army of the
Pandavas’ (1.2) and ending with ‘(he) verily became silent, telling
Him (Govinda), “I shall not fight”’ is to be explained as revealing the
cause of the origin of the defect in the form of sorrow, delusion, etc.
(8) which are the sources of the cycles of births and deaths of
creatures.

Thus indeed, Arjuna’s own sorrow and delusion, caused by the
ideas of affection, parting, etc., originating from the erroneous belief,



‘I belong to these; they belong to me’, with regard to kingdom, (9)
elders, sons, comrades, well-wishers (1.26), kinsmen (1.37),
relatives (1.34) and friends, have been shown by him with the words,
‘How can I (fight)...in battle (against) Bhishma’ (4), etc. It is verily
because his discriminating insight was overwhelmed by sorrow and
delusion that, even though he had become engaged in battle out of
his own accord as a duty of the Ksatriyas, he desisted from that war
and chose to undertake others’ duties like living on alms etc. It is
thus that in the case of all creatures whose minds come under the
sway of the defects of sorrow, delusion, etc, there verily follows, as a
matter of course, abandoning their own duties and resorting to
prohibited ones. Even when they engage in their own duties their
actions with speech, mind, body, etc, are certainly motivated by
hankering for rewards, and are accompanied by egoism. (10)

Such being the case, the cycle of births and deaths—
characterized by passing through desirable and undesirable births,
and meeting with happiness, sorrow, etc. (11) from the accumulation
of virtue and vice, continues unendingly. Thus, sorrow and delusion
are therefore the sources of the cycles of births and deaths. And
their cessation comes from nothing other than the knowledge of the
Self which is preceded by the renunciation of all duties. Hence,
wishing to impart that (knowledge of the Self) for favouring the whole
world, Bhagavān Vāsudeva, making Arjuna the medium, said, ‘You
grieve for those who are not to be grieved for,’ etc.

As to that some (opponents) (12) say: Certainly, Liberation cannot
be attained merely from continuance in the knowledge of the Self
which is preceded by renunciation of all duties and is independent of
any other factor. What then? The well-ascertained conclusion of the
whole of the Gītā is that Liberation is attained through Knowledge
associated with rites and duties like Agnihotra etc. prescribed in the
Vedas and the Smrtis. And as an indication of this point of view they
quote (the verses): ‘On the other hand, if you will not fight this
righteous (battle)’ (33); ‘Your right is for action (rites and duties)
alone’ (47); ‘Therefore you undertake action (rites and duties) itself’



(4.15), etc. Even this objection should not be raised that Vedic rites
and duties lead to sin since they involve injury and the etc.’.

Objection: How?
Opponent: The duties of the Ksatriyas, characterized by war, do

not lead to sin when undertaken as one’s duty, even though they are
extremely cruel since they involve violence against elders, brothers,
sons, and others. And from the Bhagavān’s declaration that when
they are not performed, ‘then, forsaking your own duty and fame,
you will incur sin’ (33), it stands out as (His) clearly stated foregone
conclusion that one’s own duties prescribed in such texts as, ‘(One
shall perform Agnihotra) as long as one lives’ etc., and actions which
involve cruelty to animals etc. are not sinful.

Vedāntin: That is wrong because of the assertion of the
distinction between firm adherence (nisṭhā) to Knowledge and to
action, which are based on two (different) convictions (buddhi).

The nature of the Self, the supreme Reality, determined by the
Bhagavān in the text beginning with ‘Those who are not to be
grieved for’ (11) and running to the end of the verse, ‘Even
considering your own duty’ (31), is called Sānkhya. Sānkhya-buddhi
(13) (Conviction about the Reality) is the conviction with regard to
That (supreme Reality) arising from the ascertainment of the
meaning of the context (14)—that the Self is not an agent because of
the absence in It of the six kinds of changes, namely, birth etc. (15)
Sānkhyas are those men of Knowledge to whom that (conviction)
becomes natural. Prior to the rise of this Conviction (Sānkhya-
buddhi), the ascertainment (16) of the performance of the disciplines
leading to Liberation—which is based on a discrimination between
virtue and vice, (17) and which presupposes the Self’s difference from
the body etc. and Its agentship and enjoyership—is called Yog. The
conviction with regard to that (Yog) is Yog-buddhi. The performers of
rites and duties, for whom this (conviction) is appropriate, are called
yogīs.



Accordingly, the two distinct Convictions have been pointed out
by the Bhagavān in the verse, ‘This wisdom (buddhi) has been
imparted to you from the standpoint of Self-realization (Sānkhya).
But listen to this (wisdom) from the standpoint of (Karma-) Yog’ (39).
And of these two, the Bhagavān will separately speak, with reference
to the Sānkhyas, of the firm adherence to the Yog of Knowledge (18)
which is based on Sānkhya-buddhi, in, ‘Two kinds of adherences
were spoken of by Me in the form of the Vedas, in the days of yore.’
(19) Similarly, in, ‘through the Yog of Action for the yogīs’ (3.3), He will
separately speak of the firm adherence to the Yog (20) of Karma
which is based on Yog-buddhi (Conviction about Yog). Thus, the two
kinds of steadfastness—that based on the conviction about the
nature of the Self, and that based on the conviction about rites and
duties—have been distinctly spoken of by the Bhagavān Himself,
who saw that the coexistence of Knowledge and rites and duties is
not possible in the same person, they being based on the
convictions of non-agentship and agentship, unity and diversity
(respectively).

As is this teaching about the distinction (of the two adherences),
just so has it been revealed in the Śatapatha Brāhmana: ‘Desiring
this world (the Self) alone monks and Brāhmanas renounce their
homes’ (cf. Br. 4.4.22). After thus enjoining renunciation of all rites
and duties, it is said in continuation, ‘What shall we achieve through
children, we who have attained this Self, this world (result).’ (21)
Again, there itself it is said that, before accepting a wife a man is in
his natural state. (22) And (then) after his enquiries into rites and
duties, (23) ‘he’, for the attainment of the three worlds (24) ‘desired’
(see Br. 1.4.17) as their means a son and the two kinds of wealth,
human and divine, of which the human wealth consists of rites and
duties that lead to the world of manes, and the divine wealth of
acquisition of vidyā (meditation) which leads to heaven. In this way it
is shown that rites and duties enjoined by the Vedas etc. are meant
only for one who is unenlightened and is possessed of desire. And in
the text, ‘After renouncing they take to mendicancy’ (see Br. 4.4.22),



the injunction to renounce is only for one who desires the world that
is the Self, and who is devoid of hankering (for anything else).

Now, if the intention of the Bhagavān were the combination of
Knowledge with Vedic rites and duties, then this utterance (of the
Bhagavān) (3.3) about the distinction would have been illogical. Nor
would Arjuna’s question, ‘If it be Your opinion that wisdom
(Knowledge) is superior to action (rites and duties)...,’ etc. (3.1) be
proper. If the Bhagavān had not spoken earlier of the impossibility of
the pursuit of Knowledge and rites and duties by the same person (at
the same time), then how could Arjuna falsely impute to the
Bhagavān—by saying, ‘If it be Your opinion that wisdom is superior
to action....’—(of having spoken) what was not heard by him, namely
the higher status of Knowledge over rites and duties? Moreover, if it
be that the combination of Knowledge with rites and duties was
spoken of for all, then it stands enjoined, ipso facto, on Arjuna as
well. Therefore, if instruction had been given for practising both, then
how could the question about ‘either of the two’ arise as in, ‘Tell me
for certain one of these (action and renunciation) by which I may
attain the highest Good’ (3.2)? Indeed, when a physician tells a
patient who has come for a cure of his biliousness that he should
take things which are sweet and soothing, there can arise no such
request as, ‘Tell me which one of these two is to be taken as a
means to cure biliousness’! Again, if it be imagined that Arjuna put
the question because of his non-comprehension of the distinct
meaning of what the Bhagavān had said, even then the Bhagavān
ought to have answered in accordance with the question: ‘The
combination of Knowledge with rites and duties was spoken of by
Me. Why are you confused thus?’ On the other hand, it was not
proper to have answered, ‘Two kinds of steadfastness were spoken
of by Me in the days of yore,’ in a way that was inconsistent and at
variance with the question.

Nor even do all the statements about distinction etc. become
logical if it were intended that Knowledge was to be combined with
rites and duties enjoined by the Smrtis only. Besides, the accusation
in the sentence, ‘Why then do you urge me to horrible action’ (3.1)



becomes illogical on the part of Arjuna who knew that fighting was a
Ksatriya’s natural duty enjoined by the Smrtis. Therefore, it is not
possible for anyone to show that in the scripture called the Gītā there
is any combination, even in the least, of Knowledge of the Self with
rites and duties enjoined by the Śrutis or the Smrtis. But in the case
of a man who had engaged himself in rites and duties because of
ignorance and defects like the attachment, and then got his mind
purified through sacrifices, charities or austerities (see Br. 4.4.22),
there arises the knowledge about the supreme Reality—that all this
is but One, and Brahman is not an agent (of any action). With regard
to him, although there is a cessation of rites and duties as also of the
need for them, yet, what may, appear as his diligent continuance,
just as before, in those rites and duties for setting an example before
people—that is no action in which case it could have stood combined
with Knowledge. Just as the actions of Bhagavān Vāsudeva, in the
form of performance of the duty of a Ksatriya, do not get combined
with Knowledge for the sake of achieving the human goal
(Liberation), similar is the case with the man of Knowledge because
of the absence of hankering for results and agentship. Indeed, a man
who has realized the Truth does not thing ‘I am doing (this)’ nor does
he hanker after its result.

Again, as for instance, a person hankering after such desirable
things as heaven etc. may light up a fire for performing such rites as
Agnihotra etc. which are the means to attain desirable things; (25)
then, while he is still engaged in the performance of Agnihotra etc.
as the means for the desirable things, the desire may get destroyed
when the rite is half-done. He may nevertheless continue the
performance of those very Agnihotra etc.; but those Agnihotra etc.
cannot be held to be for his personal gain.

Accordingly does the Bhagavān also show in various places that,
‘even while performing actions,’ he does not act, ‘he does not
become tainted’ (5.7). As for the texts, ‘...as was performed earlier
by the ancient ones’ (4.15), ‘For Janaka and others strove to attain
Liberation through action itself’ (3.20), they are to be understood
analytically.



Objection: How so?
Vedāntin: As to that, if Janaka and others of old remained

engaged in activity even though they were knowers of Reality, they
did so for preventing people from going astray, while remaining
established in realization verily through the knowledge that ‘the
organs rest (act) on the objects of the organs’ (3.28). The idea is this
that, though the occasion for renunciation of activity did arise, they
remained established in realization along with actions; they did not
give up their rites and duties.

On the other hand, if they were not knowers of Reality, then the
explanation should be this: Through the discipline of dedicating rites
and duties to Bhagavān, Janaka, and others remained established in
perfection (saṁsiddhi) either in the form of purification of mind or rise
of Knowledge. This very idea (26) will be expressed by the Bhagavān
in, ‘(the yogīs) undertake action for the purification of oneself (that is,
of the heart, or the mind)’ (5.11). After having said, ‘A human being
achieves success by adoring Him through his own duties’ (27)
(18.46), He will again speak of the steadfastness in Knowledge of a
person who has attained success, in the text, ‘(Understand...from
Me...that process by which) one who has achieved success attains
Brahman’ (18.50).

So, the definite conclusion in the Gītā is that Liberation is attained
only from the knowledge of Reality, and not from its combination with
action. And by pointing out in the relevant contexts the (aforesaid)
distinction, we shall show how this conclusion stands.

That being so, Bhagavān Vāsudeva found that for Arjuna, whose
mind was thus confused about what ought to be done (28) and who
was sunk in a great ocean of sorrow, there could be no rescue other
than through the knowledge of the Self. And desiring to rescue
Arjuna from that, He said, ‘(You grieve for) those who are not to be
grieved for,’ etc. by way of introducing the knowledge of the Self. (29)

Shri Hari said:

ो ो



अशो�यान�वशोच��व ं��ावाद�� भाषसे।
गतासूनगतासूं� नानुशोचि�त पि�डता:॥११॥

11. You grieve for whose who are not to be grieved for; and you
speak words of wisdom! The learned do not grieve for the departed
and those who have not departed.

Bhishma, Drona and others are not to be grieved for, because
they are of noble character and are eternal in their real nature. With
regard to them, aśocyān, who are not to be grieved for; tvam, you;
anvaśocah, grieve, (thinking) ‘They die because of me; without them
what shall I do with dominion and enjoyment?’; ca, and; bhāsase,
you speak; prajñāvādān, words of wisdom, words used by men of
wisdom, of intelligence. The idea is, ‘Like one mad, you show in
yourself this foolishness and learning which are contradictory.’

Because, panḍitāh, the learned, the knowers of the Self—panḍā
means wisdom about the Self; those indeed who have this are
panḍitāh, on the authority of the Upanisadic text, ‘...the knowers of
Brahman, having known all about scholarship,...’ (Br. 3.5.1) (30)—; na
anuśocanti, do not grieve for; gatāsūn, the departed, whose life has
become extinct; agatāsūn ca, and for those who have not departed,
whose life has not left, the living. The idea is, ‘Your are sorrowing for
those who are eternal in the real sense, and who are not to be
grieved for. Hence you are a fool!’

न �वेवाह ंजातु नासं न �व ंनमेे जनािधपा:।
न चैव न भिव�याम: सव� वयमत: परम्॥१२॥

12. But certainly (it is) not (a fact) that I did not exist at any time;
nor you, nor these rulers of men. And surely it is not that we all shall
cease to exist after this.

Why are they not to be grieved for? Because they are eternal.
How? Na tu eva, but certainly it is not (a fact); that jātu, at any time;
aham, I; na āsam, did not exist; on the contrary, I did exist. The idea
is that when the bodies were born or died in the past, I existed
eternally. (31) Similarly, na tvam, nor is it that you did not exist; but



you surely existed. Ca, and so also; na ime, nor is it that these; jana-
adhipāh, rulers of men, did not exist. On the other hand, they did
exist. And similarly, na eva, it is surely not that; vayam, we; sarve,
all; na bhavisyamah, shall cease to exist; atah param, after this,
even after the destruction of this body. On the contrary, we shall
exist. The meaning is that even in all the three times (past, present
and future) we are eternal in our nature as the Self. The plural
number (in we) is used following the diversity of the bodies, but not
in the sense of the multiplicity of the Self.

देिहनोऽि�मन् यथा देहे कौमार ंयौवन ंजरा।
तथा देहा�तर�ाि�तध�र�त� न मु�ित॥१३॥

13. As are boyhood, youth, and decrepitude to an embodied
being in this (present) body, similar is the acquisition of another body.
This being so, an intelligent person does not get deluded.

As to that, to show how the Self is eternal, the Bhagavān cites an
illustration by saying, ‘...of the embodied,’ etc. Yathā, as are, the
manner in which; kaumāram, boyhood; yauvanam, youth, middle
age; and jarā, decrepitude, advance of age; dehinah, to an
embodied being, to one who possesses a body (deha), to the Self
possessing a body; asmin, in this, present; dehe, body—. These
three states are mutually distinct. Of these, when the first state gets
destroyed the Self does not get destroyed; when the second state
comes into being It is not born. What then? It is seen that the Self,
which verily remains unchanged, acquires the second and third
states. Tathā, similar, indeed; is Its, the unchanging Self’s
dehāntaraprāptih, acquisition of another body, a body different from
the present one. This is the meaning. 
Tatra, this being so; dhīrah, an intelligent person; na, does not;
muhyati, get deluded.

मा�ा�पश��तु कौ�तेय शीतो�णसुखद:ुखदा:।
आगमापाियनोऽिन�या�त�ि�तित��व भारत॥१४॥



14. But the contacts of the organs with the objects are the
producers of cold and heat, happiness, and sorrow. They have a
beginning and an end, (and) are transient. Bear them, O descendant
of Bharata.

‘In the case of a man who knows that the Self is eternal, although
there is no possibility of delusion concerning the destruction of the
Self, still delusion, as of ordinary people, caused by the experience
of cold, heat, happiness, and sorrow is noticed in him. Delusion
arises from being deprived of happiness, and sorrow arises from
contact with pain etc.’. Apprehending this kind of a talk from Arjuna,
the Bhagavān said, ‘But the contacts of the organs,’ etc.

Mātrā-sparśāh, the contacts of the organs with objects; are śīta-
usna-sukha-duhkha-dāh, producers of cold, heat, happiness, and
sorrow. Mātrāh means those by which are marked off (measured up)
sounds etc., that is, the organs of hearing etc. The sparśāh,
contacts, of the organs with sound etc. are mātrā-sparśāh. Or,
sparśāh means those which are contacted, that is, objects, viz.
sound etc. Mātrā-sparśāh, the organs and objects, are the producers
of cold, heat, happiness, and sorrow.

Cold sometimes produces pleasure, and sometimes pain.
Similarly the nature of heat, too, is unpredictable. On the other hand,
happiness and sorrow have definite natures since they do not
change. Hence they are mentioned separately from cold and heat.
Since they, the organs, the contacts, etc., āgama-apāyinah, have a
beginning and an end, are by nature subject to origination and
destruction; therefore, they are anityāh, transient. Hence, titiksasva,
bear; tān, them—cold, heat, etc., i.e. do not be happy or sorry with
regard to them.

य ंिह न �यथय��येते पु�षं पु�षष�भ।
समद:ुखसुखं धीर ंसोऽमृत�वाय क�पते॥१५॥

15. O (Arjuna, who are) foremost among men, verily, the person
whom these do not torment, the wise man to whom sorrow and
happiness are the same—he is fit for Immortality.



What will happen to one who bears cold and heat? Listen: ‘Verily,
the person...,’ etc.

(O Arjuna) hi, verily; yam purusam, the person whom; ete, these,
cold and heat mentioned above; na, do not; vyathayanti, torment, do
not perturb; dhīram, the wise man; sama-duhkha-sukham, to whom
sorrow and happiness are the same, who is free from happiness and
sorrow when subjected to pleasure and pain, because of his
realization of the eternal Self; sah, he, who is established in the
realization of the eternal Self, who forbears the opposites; kalpate,
becomes fit; amrtattvāya, for Immortality, for the state of Immortality,
that is, for Liberation.

नासतो िव�ते भावो नाभावो िव�ते सत:।
उभयोरिप द�ृोऽ�त��वनयो�त��वदिश�िभ:॥१६॥

16. Of the unreal there is no being; the real has no non-
existence. But the nature of both these, indeed, has been realized by
the seers of Truth.

Since ‘the unreal has no being,’ etc., for this reason also it is
proper to bear cold, heat, etc. without becoming sorrowful or
deluded. Asatah, of the unreal, of cold, heat, etc. together with their
causes; na vidyate, there is no; bhāvah, being, existence, reality;
because heat, cold, etc. together with their causes are not
substantially real when tested by means of proof. For they are
changeful, and whatever is changeful is inconstant. As
configurations like pot etc. are unreal since they are not perceived to
be different from earth when tested by the eyes, so also are all
changeful things unreal because they are not perceived to be
different from their (material) causes, and also because they are not
perceived before (their) origination and after destruction.

Objection: If it be that (32) such (material) causes as earth etc. as
also their causes are unreal since they are not perceived differently
from their causes, in that case, may it not be urged that owing to the
non-existence of those (causes) there will arise the contingency of
everything becoming unreal? (33)



Vedāntin: No, for in all cases there is the experience of two
awarenesses, viz. the awareness of reality, and the awareness of
unreality. (34) That in relation to which the awareness does not
change is real; that in relation to which it changes is unreal. Thus,
since the distinction between the real and the unreal is dependent on
awareness, therefore in all cases (of empirical experiences)
everyone has two kinds of awarenesses with regard to the same
substratum: (As for instance, the experiences) ‘The pot is real’, ‘The
cloth is real’, ‘The elephant is real’—(which experiences) are not like
(that of) ‘A blue lotus’. (35) This is how it happens everywhere. (36)

Of these two awarenesses, the awareness of pot etc. is
inconstant; and thus has it been shown above. But the awareness of
reality is not (inconstant). Therefore the object of the awareness of
pot etc. is unreal because of inconstancy; but not so the object of the
awareness of reality, because of its constancy.

Objection: If it be argued that, since the awareness of pot also
changes when the pot is destroyed, therefore the awareness of the
pot’s reality is also changeful?

Vedāntin: No, because in cloth etc. the awareness of reality is
seen to persist. That awareness relates to the objective (and not to
the noun ‘pot’). For this reason also it is not destroyed. (37)

Objection: If it be argued that like the awareness of reality, the
awareness of a pot also persists in other pots?

Vedāntin: No, because that (awareness of pot) is not present in
(the awareness of) a cloth etc.

Objection: May it not be that even the awareness of reality is not
present in relation to a pot that has been destroyed?

Vedāntin: No, because the noun is absent (there). Since the
awareness of reality corresponds to the adjective (that is, it is used
adjectivally), therefore, when the noun is missing there is no
possibility of its (that awareness) being an adjective. So, to what
should it relate? But, again, the awareness of reality (does not
cease) with the absence of an object. (38)



Objection: May it not be said that, when nouns like pot etc. are
absent, (the awareness of existence has no noun to qualify and
therefore) it becomes impossible for it to exist in the same
substratum? (39)

Vedāntin: No, because in such experiences as, ‘This water
exists’, (which arises on seeing a mirage etc.) it is observed that
there is a coexistence of two objects though one of them is non-
existent.

Therefore, asatah, of the unreal, viz. body etc. and the dualities
(heat, cold, etc.), together with their causes; na vidyate, there is no;
bhāvah, being. And similarly, satah, of the real, of the Self; na
vidyate, there is no; abhāvah, non-existence, because It is constant
everywhere. This is what we have said.

Tu, but; antah, the nature, the conclusion (regarding the nature of
the real and the unreal) that the Real is verily real, and the unreal is
verily unreal; ubhayoh api, of both these indeed, of the Self and the
non-Self, of the Real and the unreal, as explained above; drsṭah, has
been realized thus; tattva-darśibhih, by the seers of Truth. Tat is a
pronoun (sarvanāma, lit. name of all) which can be used with regard
to all. And all is Brahman. And Its name is tat. The abstraction of tat
is tattva, the true nature of Brahman. Those who are apt to realize
this are tattva-darśinah, seers of Truth.

Therefore, you too, by adopting the vision of the men of
realization and giving up sorrow and delusion, forbear the dualities,
heat, cold, etc.—some of which are definite in their nature, and
others inconstant—, mentally being convinced that this (phenomenal
world) is changeful, verily unreal and appears falsely like water in a
mirage. This is the idea.

What, again, is that reality which remains verily as the Real and
surely for ever? This is being answered in, ‘But know That’, etc.

अिवनािश तु ति�ि� येन सव�िमद ंततम्।
िवनाशम�यय�या�य न कि��कतु�मह�ित॥१७॥



17. But know That to be indestructible by which all this is
pervaded. None can bring about the destruction of this Immutable.

Tu, but—this word is used for distinguishing (reality) from
unreality; tat viddhi, know That; to be avināśi, indestructible, by
nature not subject to destruction; what? (that) yena, by which, by
which Brahman called Reality; sarvam, all; idam, this, the Universe
together with space; is tatam, pervaded, as pot etc. are pervaded by
space. Na kaścit, none; arhati, can; kartum, bring about; vināśam,
the destruction, disappearance, non-existence; asya, of this
avyayasya, of the Immutable, that which does not undergo growth
and depletion. By Its very nature this Brahman called Reality does
not suffer mutation, because, unlike bodies etc., It has no limbs; nor
(does It suffer mutation) by (loss of something) belonging to It,
because It has nothing that is Its own. Brahman surely does not
suffer loss like Devadatta suffering from loss of wealth. Therefore no
one can bring about the destruction of this immutable Brahman. No
one, not even Bhagavān Himself, can destroy his own Self, because
the Self is Brahman. Besides, action with regard to one’s Self is self-
contradictory.

Which, again, is that ‘unreal’ that is said to change its own
nature? This is being answered:

अ�तव�त इमे देहा िन�य�यो�ता: शरीिरण:।
अनािशनोऽ�मेय�य त�मा��ुय�व भारत॥१८॥

18. These destructible bodies are said to belong to the
everlasting, indestructible, indeterminable, embodied One.
Therefore, O descendant of Bharata, join the battle.

Ime, these; antavantah, destructible; dehāh, bodies—as the idea
of reality which continues with regard to water in a mirage, etc. gets
eliminated when examined with the means of knowledge, and that is
its end, so are these bodies and they have an end like bodies etc. in
dream and magic—; uktāh, are said, by discriminating people; to
belong nityasya, to the everlasting; anāśinah, the indestructible;



aprameyasya, the indeterminable; śarīrinah, embodied One, the Self.
This is the meaning.

The two words ‘everlasting’ and ‘indestructible’ are not repetitive,
because in common usage everlastingness and destructibility are of
two kinds. As for instance, a body which is reduced to ashes and has
disappeared is said to have been destroyed. (And) even while
existing, when it becomes transfigured by being afflicted with
diseases etc. it is said to be ‘destroyed’. (40) That being so, by the
two words ‘everlasting’ and ‘indestructible’ it is meant that It is not
subject to both kinds of destruction. Otherwise, the everlastingness
of the Self would be like that of the earth etc. Therefore, in order that
this contingency may not arise, it is said, ‘Of the everlasting,
indestructible’.

Aprameyasya, of the indeterminable, means ‘of that which cannot
be determined by such means of knowledge as direct perception
etc.’

Objection: Is it not that the Self is determined by the scriptures,
and before that through direct perception etc.?

Vedāntin: No, because the Self is self-evident. For, (only) when
the Self stands predetermined as the knower, there is a search for a
means of knowledge by the knower. Indeed, it is not that without first
determining oneself as, ‘I am such’, one takes up the task of
determining an object of knowledge. For what is called the ‘self’ does
not remain unknown to anyone. But the scripture is the final authority
(41). By way of merely negating superimposition of qualities that do
not belong to the Self, it attains authoritativeness with regard to the
Self, but not by virtue of making some unknown thing known. There
is an Upanisadic text in support of this: 
‘...the Brahman that is immediate and direct, the Self that is within all’
(Br. 3.4.1).

Since the Self is thus eternal and unchanging, tasmāt, therefore;
yudhyasva, you join the battle, that is, do not desist from the war.
Here there is no injunction to take up war as a duty, because he



(Arjuna), though he was determined for war, remains silent as a
result of being overpowered by sorrow and delusion. Therefore, all
that is being done by the Bhagavān is the removal of the obstruction
to his duty. ‘Therefore, join the battle’ is only an approval, not an
injunction.

The scripture Gītā is intended for eradicating sorrow, delusion,
etc. which are the causes of the cycle of births and deaths; it is not
intended to enjoin action. As evidences of this idea the Bhagavān
cites two Vedic verses: (42)

य एन ंवेि� ह�तार ंय�ैन ंम�यते हतम्।
उभौ तौ न िवजानीतो नाय ंहि�त न ह�यते॥१९॥

19. He who thinks of this One as the killer, and he who thinks of
this One as the killed—both of them do not know. This One does not
kill, nor is It killed.

But the ideas that you have, ‘Bhishma and others are being killed
by me in war; I am surely their killer’—this idea of yours is false.
How? Yah, he who; vetti, thinks; of enam, this One, the embodied
One under consideration; as hantāram, the killer, the agent of the act
of killing; ca, and; yah, he who, the other who; manyate, thinks; of
enam, this One; as hatam, the killed—(who thinks) ‘When the body
is killed, I am myself killed; I become the object of the act of killing’;
ubhau tau, both of them; owing to non-discrimination, na, do not;
vijānītah, know the Self which is the subject of the consciousness of
‘I’. The meaning is: On the killing of the body, he who thinks of the
Self (—the content of the consciousness of ‘I’—) (43) as ‘I am the
killer’, and he who thinks, ‘I have been killed’, both of them are
ignorant of the nature of the Self. For, ayam, this Self; owing to Its
changelessness, na hanti, does not kill, does not become the agent
of the act of killing; na hanyate, nor is It killed, that is, It does not
become the object (of the act of killing).

The second verse is to show how the Self is changeless:

न जायते ि�यते वा कदािच-



�ाय ंभू�वाऽभिवता वा न भूय:।
अजो िन�य: शा�तोऽय ंपुराणो
न ह�यते ह�यमान ेशरीरे॥२०॥

20. Never is this One born, and never does It die; nor is it that
having come to exist, It will again cease to be. This One is birthless,
eternal, undecaying, ancient; It is not killed when the body is killed.

Na kadācit, never; is ayam, this One; jāyate, born that is, the Self
has no change in the form of being born—to which matter is subject
—; vā, and (—vā is used in the sense of and); na mriyate, It never
dies. By this is denied the final change in the form of destruction.
The word (na) kadācit, never, is connected with the denial of all kinds
of changes thus—never is It born, never does It die, etc. Since
ayam, this Self; bhūtvā, having come to exist, having experienced
the process of origination; na, will not; bhūyah, again; abhavitā,
cease to be thereafter, therefore It does not die. For, in common
parlance, that which ceases to exist after coming into being is said to
die. From the use of the words vā, nor, and na not, it is understood
that, unlike the body, this Self does not again come into existence
after having been non-existent. Therefore It is not born. For, the
words, ‘It is born’, are used with regard to something which comes
into existence after having been non-existent. The Self is not like
this. Therefore It is not born.

Since this is so, therefore It is ajah, birthless; and since It does
not die, therefore It is nityah, eternal. Although all changes become
negated by the denial of the first and the last kinds of changes, still
changes occuring in the middle (44) should be denied with their own
respective terms by which they are implied. Therefore the text says
śāśvatah, undecaying, so that all the changes, viz. youth etc., which
have not been mentioned may become negated. The change in the
form of decay is denied by the word śāśvata, that which lasts for
ever. In Its own nature It does not decay because It is free from
parts. And again, since it is without qualities, there is no
degeneration owing to the decay of any quality. Change in the form



of growth, which is opposed to decay, is also denied by the word
purānah, ancient. A thing that grows by the addition of some parts is
said to increase and is also said to be new. But this Self was fresh
even in the past due to Its partlessness. Thus It is purānah, that is, It
does not grow. So also, na hanyate, It is not killed, It does not get
transformed; even when śarīre, the body; hanyamāne, is killed,
transformed. The verb ‘to kill’ has to be understood here in the sense
of transformation, so that a tautology (45) may be avoided.

In this mantra the six kinds of transformations, the material
changes seen in the world, are denied in the Self. The meaning of
the sentence is that the Self is devoid of all kinds of changes. Since
this is so, therefore ‘both of them do not know’—this is how the
present mantra is connected to the earlier mantra.

वेदािवनािशन ंिन�य ंय एनमजम�ययम्।
कथं स पु�ष: पाथ� कं घातयित हि�त कम्॥२१॥

21. O Pārtha, he who knows this One as indestructible, eternal,
birthless, and undecaying, how and whom does that person kill, or
whom does he cause to be killed! (46)

In the mantra, ‘He who thinks of this One as the killer,’ having
declared that (the Self) does not become the agent or the object of
the act of killing, and then in the mantra, ‘Never is this One born,’
etc., having stated the reasons for (Its) changelessness, the
Bhagavān sums up the purport of what was declared above: He who
knows this One as indestructible, etc.

Yah, he who; veda, knows—yah is to be thus connected with
veda—; enam, this One, possessing the characteristics stated in the
earlier mantra; as avināśinam, indestructible, devoid of the final
change of state; nityam, eternal, devoid of transformation; ajam,
birthless; and avyayam, undecaying; katham, how, in what way; (and
kam, whom;) does sah, that man of realization; purusah, the person
who is himself an authority; (47) hanti, kill, undertake the act of killing;
or how ghātayati, does he cause (others) to be killed, (how does he)
instigate a killer! The intention is to deny both (the acts) by saying,



‘In no way does he kill any one, nor does he cause anyone to be
killed’, because an interrogative sense is absurd (here). Since the
implication of the reason, (48) viz. the immutability of the Self, (49) is
common (with regard to all actions), therefore the negation of all
kinds of actions in the case of a man of realization is what the
Bhagavān conveys as the only purport of this context. But the denial
of (the act of) killing has been cited by way of an example.

Objection: By noticing what special reason for the impossibility of
actions in the case of the man of realization does the Bhagavān
deny all actions (in his case) by saying, ‘How can that person,’ etc.?

Vedāntin: Has not the immutability of the Self been already stated
as the reason, (50) the specific ground for the impossibility of all
actions?

Objection: It is true that it has been stated; but that is not a
specific ground, for the man of realization is different from the
immutable Self. Indeed, may it not be argued that action does not
become impossible for one who has known an unchanging stump of
a tree?

Vedāntin: No, because of man of Knowledge is one with the Self.
Enlightenment does not belong to the aggregate of body and
senses. Therefore, as the last alternative, the knower is the
Immutable and is the Self which is not a part of the aggregate. Thus,
action being impossible for that man of Knowledge, the denial in,
‘How can that person...,’ etc. is reasonable. As on account of the
lack of knowledge of the distinction between the Self and the
modifications of the intellect, the Self, though verily immutable, is
imagined through ignorance to be the perceiver of objects like sound
etc. presented by the intellect etc., in this very way, the Self, which in
reality is immutable, is said to be the ‘knower’ because of Its
association with the knowledge of the distinction between the Self
and non-Self, which (knowledge) is a modification of the intellect (51)
and is unreal by nature. From the statement that action is impossible
for man of realization it is understood that the conclusion of the



Bhagavān is that, actions enjoined by the scriptures are prescribed
for the unenlightened.

Objection: Is not enlightenment too enjoined for the ignorant?
For, the injunction about enlightenment to one who has already
achieved realization is useless, like grinding something that has
already been ground! This being so, the distinction that rites and
duties are enjoined for the unenlightened, and not for the
enlightened one, does not stand to reason.

Vedāntin: No. There can reasonably be a distinction between the
existence or non-existence of a thing to be performed. As after the
knowledge of the meaning of the injunction for rites like Agnihotra
etc. their performance becomes obligatory on the unenlightened one
who thinks, ‘Agnihotra etc. has to be performed by collecting various
accessories; I am the agent, and this is my duty’,—unlike this,
nothing remains later on to be performed as a duty after knowing the
meaning of the injunction about the nature of the Self from such texts
as, ‘Never is this One born,’ etc. But apart from the rise of knowledge
regarding the unity of the Self, his non-agency, etc., in the form, ‘I am
not the agent, I am not the enjoyer’, etc., no other idea arises. Thus,
this distinction can be maintained.

Again, for anyone who knows himself as, ‘I am the agent’, there
will necessarily arise the idea, ‘This is my duty.’ In relation to that he
becomes eligible. In this way duties are (enjoined) (52) for him. And
according to the text, ‘both of them do not know’ (19), he is an
unenlightened man. And the text, ‘How can that person,’ etc.
concerns the enlightened person distinguished above, because of
the negation of action (in this text).

Therefore, the enlightened person distinguished above, who has
realized the immutable Self, and the seeker of Liberation are
qualified only for renunciation of all rites and duties. Therefore,
indeed, the Bhagavān Nārāyana, making a distinction between the
enlightened man of Knowledge and the unenlightened man of rites
and duties, makes them take up the two kinds of adherences in the
text, ‘through the Yog of Knowledge for the men of realization;



through the Yog of Action for the yogīs’ (3.3). Similarly also, Vyāsa
said to his son, ‘Now, there are these two paths,’ etc. (53) So also
(there is a Vedic text meaning): ‘The path of rites and duties, indeed,
is the earlier, and renunciation comes after that.’ (54) The Bhagavān
will show again and again this very division: ‘The unenlightened man
who is deluded by egoism thinks thus: “I am the doer”; but the one
who is a knower of the facts (about the varieties of the gunas) thinks,
“I do not act”’ (cf. 3.27,28). So also there is the text, ‘(The embodied
man of self-control,) having given up all actions mentally, continues
(happily in the town of nine gates)’ (5.13) etc.

With regard to this some wiseacres say: In no person does arise
the idea, ‘I am the changeless, actionless Self, which is One and
devoid of the six kinds of changes beginning with birth to which all
things are subject’, on the occurrence of which (idea alone) can
renunciation of all actions be enjoined. That is not correct, because it
will lead to the needlessness of such scriptural instructions as,
‘Never is this One born,’ etc. (20). They should be asked: As on the
authority of scriptural instructions there arises the knowledge of the
existence of virtue and vice and the knowledge regarding an agent
who gets associated with successive bodies, similarly, why should
not there arise from the scriptures the knowledge of unchangeability,
non-agentship, oneness, etc. of that very Self?

Objection: If it be said that this is due to Its being beyond the
scope of any means (of knowledge)?

Vedāntin: No, because the Śruti says, ‘It is to be realized through
the mind alone, (following the instruction of the teacher)’ (Br. 4.4.19).
The mind that is purified by the instructions of the scriptures and the
teacher, control of the body and organs, etc. becomes the instrument
for realizing the Self. Again, since there exist inference and
scriptures for Its realization, it is mere bravado to say that
Knowledge does not arise. And it has to be granted that when
knowledge arises, it surely eliminates ignorance, its opposite. And
that ignorance has been shown in, ‘I am the killer’, ‘I am killed’, and
‘both of them do not know’ (see 2.19). And here also it is shown that



the idea of the Self being an agent, the object of an action, or an
indirect agent, is the result of ignorance. Also, the Self being
changeless, the fact that such agentship etc. are caused by
ignorance is a common factor in all actions without exception,
because only that agent who is subject to change instigates
someone else who is different from himself and can be acted on,
saying, ‘Do this.’

Thus, with a view to pointing out the absence of fitness for rites
and duties in the case of an enlightened person, the Bhagavān (55)
says, ‘He who knows this One as indestructible,’ ‘how can that
person,’ etc.—thereby denying this direct and indirect agentship of
an enlightened person in respect of all actions without exception. As
regards the question, ‘For what, again, is the man of enlightenment
qualified?’, the answer has already been given earlier in, ‘through the
Yog of Knowledge for the men of realization’ (3.3). Similarly, the
Bhagavān will also speak of renunciation of all actions in, ‘having
given up all actions mentally,’ etc. (5.13).

Objection: May it not be argued that from the expression,
‘mentally’, (it follows that) oral and bodily actions are not to be
renounced?

Vedāntin: No, because of the categoric expression, ‘all actions’.
Objection: May it not be argued that ‘all actions’ relates only to

those of the mind?
Vedāntin: No, because all oral and bodily actions are preceded

by those of the mind, for those actions are impossible in the absence
of mental activity.

Objection: May it not be said that one has to mentally renounce
all other activities except the mental functions which are the causes
of scriptural rites and duties performed through speech and body?

Vedāntin: No, because it has been specifically expressed:
‘without doing or causing (others) to do anything at all’ (5.13).



Objection: May it not be that this renunciation of all actions, as
stated by the Bhagavān, is with regard to a dying man, not one
living?

Vedāntin: No, because (in that case) the specific statement, ‘The
embodied man ... continues happily in the town of nine gates’ (ibid.)
will become illogical since it is not possible for a dead person, who
neither acts nor makes others act, (56) to rest in that body after
renouncing all actions.

Objection: Can it not be that the construction of the sentence
(under discussion) is, ‘(he rests) by depositing (sannyasya, by
renouncing) in the body’, (but) not ‘he rests in the body by
renouncing...’?

Vedāntin: No, because everywhere it is categorically asserted
that the Self is changeless. Besides, the action of ‘resting’ requires a
location, whereas renunciation is independent of this. The word
nyāsa preceded by sam here means ‘renunciation’, not ‘depositing’.
Therefore, according to this Scripture, viz. the Gītā, the man of
realization is eligible for renunciation, alone, not for rites and duties.
This we shall show in the relevant texts later on in the context of the
knowledge of the Self.

And now we shall speak of the matter on hand: As to that, the
indestructibility (57) of the Self, has been postulated. What is it like?
That is being said in, ‘As after rejecting worn-out clothes,’ etc.

वास�िस जीण�िन यथा िवहाय
नवािन गृ�ाित नरोऽपरािण।
तथा शरीरािण िवहाय जीण�-
�य�यािन संयाित नवािन देही॥२२॥

22. As after rejecting worn-out clothes a man takes up other new
ones, likewise after rejecting worn-out bodies the embodied one
unites with other new ones.



Yathā, as in the world; vihāya, after rejecting; jīrnāni, worn-out;
vāsāmsi, clothes; narah, a man grhnāti, takes up; aparāni, other;
navāni, new ones; tathā, likewise, in that very manner; vihāya, after
rejecting; jīrnāni, worn-out; śarīrāni, bodies; dehī, the embodied one,
the Self which is surely unchanging like the man (in the example);
saṁyāti, unites with; anyāni, other; navāni, new ones. This is
meaning.

ननै ंिछ�दि�त श��ािण ननै ंदहित पावक:।
न चैन ं�लेदय��यापो न शोषयित मा�त:॥२३॥

23. Weapons do not cut It, fire does not burn It, water does not
moisten It, and air does not dry It.

Why does It verily remain unchanged? This is being answered in,
‘Weapons do not cut It,’ etc. Śastrāni, weapons; na, do not;
chindanti, cut; enam, It, the embodied one under discussion. It being
partless, weapons like sword etc. do not cut off Its limbs. So also,
even pāvakah, fire; na dahati enam, does not burn, does not reduce
It to ashes. Ca, and similarly; āpah, water; na enam kledayanti, does
not moisten It. For water has the power of disintegrating a substance
that has parts, by the process of moistening it. That is not possible in
the case of the partless Self. Similarly, air destroys an oil substance
by drying up the oil. Even mārutah, air; na śosayati, does not dry;
(enam, It,) one’s own Self. (58)

अ�छे�ोऽयमदा�ोऽयम�ले�ोऽशो�य एव च।
िन�य: सव�गत: �थाणुरचलोऽय ंसनातन:॥२४॥

24. It cannot be cut, It cannot be burnt, cannot be moistened, and
surely cannot be dried up. It is eternal, omnipresent, stationary,
unmoving, and changeless.

Since this is so, therefore ayam, It; acchedyah, cannot be cut.
Since the other elements which are the causes of destruction of one
another are not capable of destroying this Self, therefore It is nityah,
eternal. Being eternal, It is sarva-gatah, omnipresent. Being



omnipresent, It is sthānuh, stationary, that is, fixed like a stump.
Being fixed, ayam, this Self; is acalah, unmoving. Therefore It is
sanātanah, changeless, that is, It is not produced from any cause, as
a new thing.

It is not to be argued that ‘these verses are repetitive since
eternality and changelessness of the Self have been stated in a
single verse itself, “Never is this One born, and never does It die,”
etc. (20). Whatever has been said there (in verse 19) about the Self
does not go beyond the meaning of this verse. Something is
repeated with those very words, and something ideologically.’ Since
the object, namely the Self, is inscrutable, therefore Bhagavān
Vāsudeva raises the topic again and again, and explains that very
object in other words so that, somehow, the unmanifest Self may
come within the comprehension of the intellect of the transmigrating
persons and bring about a cessation of their cycles of births and
deaths.

अ�य�तोऽयमिच��योऽयमिवकाय�ऽयमु�यते।
त�मादेव ंिविद�वैन ंनानुशोिचतुमह�िस॥२५॥

25. It is said that This is unmanifest; This is inconceivable; This is
unchangeable. Therefore, having known This thus, you ought not to
grieve.

Moreover, ucyate, it is said that; ayam, This, the Self; is avyaktah,
unmanifest, since, being beyond the ken of all the organs, It cannot
be objectified. For this very reason, ayam, This; is acintyah,
inconceivable. For anything that comes within the purview of the
organs becomes the object of thought. But this Self is inconceivable
because It is not an object of the organs. Hence, indeed, It is
avikāryah, unchangeable. This Self does not change as milk does
when mixed with curd, a curdling medium, etc. And It is changeless
owing to partlessness, for it is not seen that any non-composite thing
is changeful. Not being subject to transformation, It is said to be
changeless. Tasmāt, therefore; viditvā, having known; enam, this
one, the Self; evam, thus, as described; na arhasi, you ought not;



anuśocitum, to grieve, thinking, ‘I am the slayer of these; these are
killed by me.’

अथ चैन ंिन�यजात ंिन�य ंवा म�यसे मृतम्।
तथािप �व ंमहाबाहो नवै ंशोिचतुमह�िस॥२६॥

26. On the other hand, if you think this One is born continually or
dies constantly, even then, O mighty-armed one, you ought not to
grieve thus.

This (verse), ‘On the other hand,’ etc., is uttered assuming that
the Self is transient. Atha ca, on the other hand, if (—conveys the
sense of assumption—); following ordinary experience, manyase,
you think; enam, this One, the Self under discussion; is nityajātam,
born continually, becomes born with the birth of each of the
numerous bodies; vā, or; nityam, constantly; mrtam, dies, along with
the death of each of these (bodies); tathā api, even then, even if the
Self be of that nature; tvam, you; mahā-bāho, O mighty-armed one;
na arhasi, ought not; śocitum, to grieve; evam, thus, since that which
is subject to birth will die, and that which is subject to death will be
born; these two are inevitable.

जात�य िह �ुवो मृ�यु�ु�व ंज�म मृत�य च।
त�मादपिरहाय�ऽथ� न �व ंशोिचतुमह�िस॥२७॥

27. For death of anyone born is certain, and of the dead (re-)
birth is a certainty. Therefore you ought not to grieve over an
inevitable fact.

This being so, ‘death of anyone born’, etc. Hi, for; mrtyuh, death;
jātasya, of anyone born; dhruvah, is certain; is without exception; ca,
and mrtasya, of the dead; janmah, (re-) birth; is dhruvam, a certainty.
Tasmāt, therefore, this fact, namely birth and death, is inevitable.
With regard to that (fact), aparihārye, over an inevitable; arthe, fact;
tvam, you; na arhasi, ought not; śocitum, to grieve.

अ�य�तादीिन भूतािन �य�तम�यािन भारत।

े े



अ�य�तिनधना�येव त� का पिरदेवना॥२८॥
28. O descendant of Bharata, all beings remain unmanifest in the

beginning; they become manifest in the middle. After death they
certainly become unmanifest. What lamentation can there be with
regard to them?

It is not reasonable to grieve even for beings which are
constituted by bodies and organs, since ‘all beings remain
unmanifest’ etc. (Bhārata, O descendant of Bharata;) bhūtāni, all
beings, avyaktādīni, remain unmanifest in the beginning. Those
beings, namely sons, friends, and others, constituted by bodies and
organs, (59) who before their origination have unmanifestedness
(avyakta), invisibility, non-perception, as their beginning (ādi) are
avyakta-ādīni. Ca, and; after origination, before death, they become
vyakta-madhyāni, manifest in the middle. Again, they eva, certainly;
become avyakta-nidhanāni, unmanifest after death. Those which
have unmanifestness (avyakta), invisibility, as their death (nidhana)
are avyakta-nidhanāni. The idea is that even after death they verily
attain unmanifestedness. Accordingly has it been said: ‘They
emerged from invisibility, and have gone back to invisibility. They are
not yours, nor are you theirs. What is this fruitless lamentation!’
(Mbh. St. 2.13). Kā, what; paridevanā, lamentation, or what prattle,
can there be; tatra, with regard to them, that is, with regard to beings
which are objects of delusion, which are invisible, (become) visible,
(and then) get destroyed!

आ�य�व�प�यित कि�देन-
मा�य�व�दित तथैव चा�य:।
आ�य�व�चैनम�य: शृणोित
�ु�वा�येन ंवेद न चैव कि�त्॥२९॥

29. Someone visualizes It as a wonder; and similarly indeed,
someone else talks of It as a wonder; and someone else hears of It
as a wonder. And someone else, indeed, does not realize It even
after hearing about It.



‘This Self under discussion is inscrutable. Why should I blame
you alone regarding a thing that is a source of delusion to all!’ How is
this Self inscrutable? (60) This is being answered in, ‘Someone
visualizes It as a wonder,’ etc.

Kaścit, someone; paśyati, visualizes; enam, It, the Self;
āścaryavat, as a wonder, as though It were a wonder—a wonder is
something not seen before, something strange, something seen all
on a sudden; what is comparable to that is āścaryavat; ca, and;
tathā, similarly; eva, indeed; kaścit, someone; anyah, else; vadati,
talks of It as a wonder. And someone else śrnoti, hears of It as a
wonder. And someone, indeed, na, does not; veda, realize It; api,
even; śrutvā, after hearing, seeing, and speaking about It.

Or, (the meaning is) he who sees the Self is like a wonder. He
who speaks of It and he who hears of It is indeed rare among many
thousands. Therefore, the idea is that the Self is difficult to
understand.

Now, in the course of concluding the topic under discussion, (61)
He says, ‘O descendant of Bharata, this embodied Self’, etc.

देही िन�यमव�योऽय ंदेहे सव��य भारत।
त�मा�सव�िण भूतािन न �व ंशोिचतुमह�िस॥३०॥

30. O descendant of Bharata, this embodied Self existing in
everyone’s body can never be killed. Therefore you ought not to
grieve for all (these) beings.

Because of being partless and eternal, ayam, this dehī, embodied
Self; nityam avadhyah, can never be killed, under any condition.
That being so, although existing sarvasya dehe, in all bodies, in
trees etc., this One cannot be killed on account of Its being all-
pervasive. Since the indwelling One cannot be killed although the
body of everyone of the living beings be killed, tasmāt, therefore;
tvam, you; na arhasi, ought not; śocitum, to grieve; for sarvāni
bhūtāni, all (these) beings, for Bhishma and others.



Here (62) it has been said that, from the standpoint of the supreme
Reality, there is no occasion for sorrow or delusion. (This is so) not
merely from the standpoint of the supreme Reality, but—

�वधम�मिप चावे�य न िवकि�पतुमह�िस।
ध�य�ि� यु�ा��ेयोऽ�य��ि�य�य न िव�ते॥३१॥

31. Even considering your own duty you should not waver, since
there is nothing else better for a Ksatriya than a righteous battle.

Api, even; aveksya, considering; svadharmam, your own duty,
the duty of a Ksatriya, namely battle—considering even that—; na
arhasi, you ought not; vikampitum, to waver, to deviate from the
natural duty of the Ksatriya, that is, from what is natural to yourself.
And hi, since that battle is not devoid of righteousness, (but) is
supremely righteous—it being conducive to virtue and meant for
protection of subjects through conquest of the earth—; therefore, na
vidyate, there is nothing; anyat, else; śreyah, better; ksatriyasya, for
a Ksatriya; than that dharmyāt, righteous; yuddhāt, battle.

यद�ृछया चोपप�ं �वग��ारमपावृतम्।
सुिखन: �ि�या: पाथ� लभ�ते यु�मीदशृम्॥३२॥

32. O son of Prthā, happy are the Ksatriyas who come across
this kind of a battle, which presents itself unsought for and which is
an open gate to heaven.

Why, again, does that battle become a duty? This is being
answered (as follows) (63): Pārtha, O son of Prthā; are not those
Ksatiryas sukhinah, happy; (64) who labhante, come across; a
yuddham, battle; īdrśam, of this kind; upapannam, which presents
itself; yadrcchayā, unsought for; and which is an apāvrtam, open;
svarga-dvāram, gate to heaven? (65)

अथ चे��विममं ध�य� ंसं�ामं न किर�यिस।
तत: �वधम� ंकीित� ंच िह�वा पापमवा��यिस॥३३॥



33. On the other hand, if you will not fight this righteous battle,
then, forsaking your own duty and fame, you will incur sin.

Atha, on the other hand; cet, if; tvam, you; na karisyasi, will not
fight; even imam, this; dharmyam, righteous; saṁgrāmam, battle,
which has presented itself as a duty, which is not opposed to
righteousness, and which is enjoined (by the scriptures); tatah, then,
because of not undertaking that; hitvā, forsaking; sva-dharmam, your
own duty; ca, and; kīrtim, fame, earned from encountering Mahādeva
(Bhagavān Śiva) and others; avāpsyasi, you will incur; only pāpam,
sin.

अकीित��चािप भूतािन कथिय�यि�त तेऽ�ययाम्।
संभािवत�य चाकीित�म�रणादितिर�यते॥३४॥

34. People also will speak of your unending infamy. And to an
honoured person infamy is worse than death.

Not only will there be the giving up of your duty and fame, but
bhūtāni, people; ca api, also; kathayisyanti, will speak; te, of your;
avyayām, unending, perpetual; akīrtim, infamy. Ca, and;
sambhāvitasya, to an honoured person, to a person honoured with
such epithets as ‘virtuous’, ‘heroic’, etc.; akīrtih, infamy; atiricyate, is
worse than; maranāt, death. The meaning is that, to an honoured
person death is preferable to infamy.

भया�णादपुरत ंमं�य�ते �व� महारथा:।
येष� च �व ंबहमुतो भू�वा या�यिस लाघवम्॥३५॥

35. The great chariot-riders will think of you as having desisted
from the fight out of fear; and you will fall into disgrace before them
to whom you had been estimable.

Moreover, mahārathāh, the great chariot-riders, Duryodhana and
others; maṁsyante, will think; tvām, of you; as uparatam, having
desisted; ranāt, from the fight; not out of compassion, but bhayāt, out
of fear of Karna and others; ca, and; yāsyasi lāghavam, you will
again fall into disgrace before them, before Duryodhana and others;



yesām, to whom; tvam, you; bahumato bhūtvā, had been estimable
as endowed with many qualities.

अवा�यवाद�� बहू�विद�यि�त तवािहता:।
िन�द�त�तव साम�य� ंततो द:ुखतर ंनु िकम्॥३६॥

36. And your enemies will speak many indecent words while
denigrating your might. What can be more painful than that?

Ca, and besides; tava, your; ahitāh, enemies; vadisyanti, will
speak; bahūn, many, various kinds of; avācya-vādān, indecent
words, unutterable words; nindantah, while denigrating, scorning;
tava, your; sāmarthyam, might earned from battles against
Nivātakavaca and others. Therefore, kim nu, what can be;
duhkhataram, more painful; tatah, than that, than the sorrow arising
from being scorned? That is to say, there is no greater pain than it.

हतो वा �ा��यिस �वग� ंिज�वा वा भो�यसे महीम्।
त�मादिु�� कौ�तेय यु�ाय कृतिन�य:॥३७॥

37. Either by being killed you will attain heaven, or by winning
you will enjoy the earth. Therefore, O Arjuna, rise up with
determination for fighting.

Again, by undertaking the fight with Karna and others, vā, either;
hatah, by being killed; prāpsyasi, you will attain; svargam, heaven; or
jitvā, by winning over Karna and other heroes; bhoksyase, you will
enjoy; mahīm, the earth. The purport is that in either case you surely
stand to gain. Since this is so, Kaunteya, O son of Kuntī; tasmāt,
therefore; uttisṭha, rise up; krta-niścayah, with determination;
yuddhāya, for fighting, that is, with the determination, ‘I shall either
defeat the enemies or shall die.’

सुखद:ुखे समे कृ�वा लाभालाभौ जयाजयौ।
ततो यु�ाय यु�य�व नवै ंपापमवा��यिस॥३८॥

38. Treating happiness and sorrow, gain and loss, and conquest
and defeat with equanimity, then engage in battle. Thus you will not



incur sin.
As regards that, listen to this advice for you when you are

engaged in battle considering it to be your duty: Krtvā, treating;
sukha-duhkhe, happiness and sorrow; same, with equanimity, that is,
without having likes and dislikes; so also treating lābha-alābhau,
gain and loss; jaya-ajayau, conquest and defeat, as the same; tatah,
then; yuddhāya yujyasva, engage in battle. Evam, thus by
undertaking the fight; na avāpsyasi, you will not incur; pāpam, sin.
This advice is incidental. (66)

The generally accepted argument for the removal of sorrow and
delusion has been stated in the verses beginning with, ‘Even
considering your own duty’ (31), etc., but this has not been
presented by accepting that as the real intention (of the Bhagavān).

The real context here (in 2.12 etc.), however, is of the realization
of the supreme Reality. Now, in order to show the distinction
between the (two) topics dealt with in this scripture, the Bhagavān
concludes that topic which has been presented above (in 2.20 etc.),
by saying, ‘This (wisdom) has been imparted,’ etc. For, if the
distinction between the topics of the scripture be shown here, then
the instruction relating to the two kinds of adherences—as stated
later on in, ‘through the Yog of Knowledge for the men of realization;
through the Yog of Action for the yogīs’ (3.3)—will proceed again
smoothly, and the hearer also will easily comprehend it by keeping in
view the distinction between the topics. Hence the Bhagavān says:

एषा तेऽिभिहता स��ये बुि�य�गे ि�वम� शृणु।
बु��या यु�तो यया पाथ� कम�ब�ध ं�हा�यिस॥३९॥

39. O Pārtha, this wisdom has been imparted to you from the
standpoint of Self-realization. But listen to this (wisdom) from the
standpoint of Yog, endowed with which wisdom you will get rid of the
bondage of action.

Pārtha, O son of Prthā (Arjuna); esā, this; buddhih, wisdom, the
Knowledge which directly removes the defect (namely ignorance)



that is responsible for sorrow, delusion, etc. (67) constituting mundane
existence; abhihitā, has been imparted; te, to you; sānkhye, from the
standpoint of Self-realization, with regard to the discriminating
knowledge of the supreme Reality. Tu, but; śrnu, listen; imām, to this
wisdom which will be imparted presently; yoge, from the standpoint
of Yog, from the standpoint of the means of attaining it (Knowledge)
—that is, in the context of Karma-Yog, the performance of rites and
duties with detachment after destroying the pairs of opposites, for
the sake of adoring Bhagavān, as also in the context of the practice
of spiritual absorption.

As as inducement, He (the Bhagavān) praises that wisdom:
Yuktah, endowed; yayā, with which; buddhyā, wisdom concerning
Yog; O Pārtha, prahāsyasi, you will get rid of; karma-bandham, the
bondage of action—action is itself the bondage described as
righteousness and unrighteousness; you will get rid of that bondage
by the attainment of Knowledge through Bhagavān’s grace. This is
the idea.

नहेािभ�मनाशोऽि�त ��यवायो न िव�ते।
�व�पम�य�य धम��य �ायते महतो भयात्॥४०॥

40. Here there is no waste of an attempt; nor is there (any) harm.
Even a little of this righteousness saves (one) from great fear.

Moreover, iha, here, in the path to Liberation, namely the Yog of
Action (rites and duties); na, there is no; abhikrama-nāśah, waste of
an attempt, of a beginning, unlike as in agriculture etc. The meaning
is that the result of any attempt in the case of Yog is not uncertain.
Besides, unlike as in medical care, na vidyate, nor is there, nor does
there arise; any pratyavāyah, harm. But, svalpam api, even a little;
asya, of this; dharmasya, righteousness in the form of Yog (of
Action); when practised, trāyate, saves (one); mahato bhayāt, from
great fear, of mundane existence characterized by death, birth, etc.

�यवसायाि�मका बुि�रेकेह कु�न�दन।
बहशुाखा �न�ता� बु�योऽ�यवसाियनाम्॥४१॥



41. O scion of the Kuru dynasty, in this there is a single, one-
pointed conviction. The thoughts of the irresolute ones have many
branches indeed, and are innumerable.

Kuru-nandana, O scion of the Kuru dynasty; iha, in this path to
Liberation; there is only ekā, a single; vyavasāyātmikā, one-pointed;
buddhih, conviction, which has been spoken of in the Yog of
Knowledge and which has the characteristics going to be spoken of
in (Karma-) Yog. It is resolute by nature and annuls the numerous
branches of the other opposite thoughts, since it originates from the
right source of knowledge. (68) Those again, which are the other
buddhayah, thoughts; they are bahu-śākhāh, possessed of
numerous branches, that is, possessed of numerous variations.
Owing to the influence of their many branches the worldly state
becomes endless, limitless, unceasing, ever-growing and extensive.
(69) But even the worldly state ceases with the cessation of the
infinite branches of thoughts, under the influence of discriminating
wisdom arising from the valid source of knowledge. (And those
thoughts are) hi, indeed; anantāh, innumerable under every branch.
Whose thoughts? Avyavasāyinām, of the irresolute ones, that is, of
those who are devoid of discriminating wisdom arising from the right
source of knowledge.

यािमम� पुि�पत� वाचं �वद��यिवपि�त:।
वेदवादरता: पाथ� ना�यद�तीित वािदन:॥४२॥
कामा�मान: �वग�परा ज�मकम�फल�दाम्।
ि�यािवशेषबहलु� भोगै�य�गित ं�ित॥४३॥

42-43. O son of Prthā, those undiscerning people who utter this
flowery talk—which promises birth as a result of rites and duties, and
is full of various special rites meant for the attainment of enjoyment
and affluence—, they remain engrossed in the utterances of the
Vedas and declare that nothing else exists; their minds are full of
desires and they have heaven as the goal.



Pārtha, O son of Prthā; those devoid of one-pointed conviction,
who pravadanti, utter; imām, this; yām puspitām vācam, flowery talk,
which is going to be stated, which is beautiful like a tree in bloom,
pleasant to hear, and appears to be (meaningful) sentences; (70)—
who are they? they are—avipaścitah, people who are undiscerning,
of poor intellect, that is, non-discriminating; veda-vāda-ratāh, who
remain engrossed in the utterances of the Vedas, in the Vedic
sentences which reveal many panegyrics, fruits of action and their
means; and vādinah, who declare, are apt to say; iti, that; na anyat,
nothing else; (71) asti, exists, apart from the rites and duties
conducive to such results as attainment of heaven etc.

And they are kāmātmānah, have their minds full of desires, that
is, they are swayed by desires, they are, by nature, full of desires;
(and) svarga-parāh, have heaven as the goal. Those who accept
heaven (svarga) as the supreme (para) human goal, to whom
heaven is the highest, are svarga-parāh. They utter that speech (—
this is supplied to construct the sentence—) which janma-karma-
phala-pradām, promises birth as a result of rites and duties. The
result (phala) of rites and duties (karma) is karma-phala. Birth
(janma) itself is the karma-phala. That (speech) which promises this
is janma-karma-phala-pradā. (This speech) is kriyā-viśesa-bahulām,
full of various special rites; bhoga-aiśvarya-gatim-prati, for the
attainment of enjoyment and affluence. Special (viśesa) rites (kriyā)
are kriyā-viśesāh. The speech that is full (bahulā) of these, the
speech by which these, namely objects such as heaven, animals,
and sons, are revealed plentifully, is kriyā-viśesa-bahulā. Bhoga,
enjoyment, and aiśvarya, affluence, are bhoga-aiśvarya. Their
attainment (gatih) is bhoga-aiśvarya-gatih. (They utter a speech) that
is full of the specialized rites, prati, meant for that (attainment). The
fools who utter that speech move in the cycle of transmigration. This
is the idea.

भोगै�य��स�तान� तयापहृतचेतसाम्।
�यवसायाि�मका बुि�: समाधौ न िवधीयते॥४४॥



44. One-pointed conviction does not become established in the
minds of those who delight in enjoyment and affluence, and whose
intellects are carried away by that (speech).

And vyavasāyātmikā, one-pointed; buddhih, conviction, with
regard to Knowledge or Yog; na vidhīyate, does not become
established, that is, does not arise; samādhau, in the minds—the
word samādhi being derived in the sense of that into which
everything is gathered together for the enjoyment of a person—;
bhoga-aiśvarya-prasaktānām, of those who delight in enjoyment and
wealth, of those who have the hankering that only enjoyment as also
wealth is to be sought for, of those who identify themselves with
these; and apahrta-cetasām, of those whose intellects are carried
away, whose discriminating judgement becomes covered; tayā, by
that speech which is full of various special rites.

�ैगु�यिवषया वेदा िन��ैगु�यो भवाजु�न।
िन����ो िन�यस��व�थो िनय�ग�ेम आ�मवान्॥४५॥

45. O Arjuna, the Vedas (72) have the three qualities as their
object. You become free from worldliness, free from the pairs of
duality, ever-poised in the quality of sattva, without (desire for)
acquisition and protection, and self-collected.

To those who are thus devoid of discriminating wisdom, who
indulge in pleasure, (73) O Arjuna, vedāh, the Vedas; traigunya-
visayāh, have the three qualities as their object, have the three
gunas, (74) that is, the worldly life, as the object to be revealed. But
you bhava, become; nistraigunyah, free from the three qualities, that
is, be free from desires. (75) (Be) nirdvandvah, free from the pairs of
duality—by the word dvandva, duality, are meant the conflicting pairs
(76) which are the causes of happiness and sorrow; you become free
from them. (77)

You become nitya-sattvasthah, ever-poised in the quality of
sattva; (and) so also nirYog-ksemah, without (desire for) acquisition
and protection. Yog means acquisition of what one has not, and
ksema means the protection of what one has. For one who has



‘acquisition and protection’ foremost in his mind, it is difficult to seek
Liberation. Hence, you be free from acquisition and protection. And
also be ātmavān, self-collected, vigilant. This is the advice given to
you while you are engaged in your own duty. (78)

यावानथ� उदपान ेसव�त: सं�लुतोदके।
तावा�सव�षु वेदेषु �ा�ण�य िवजानत:॥४६॥

46. A Brāhmana with realization has that much utility in all the
Vedas as a man has in a well when there is a flood all around.

If there be no need for the infinite results of all the rites and duties
mentioned in the Vedas, then why should they be performed as a
dedication to Bhagavān? Listen to the answer being given:

In the world, yāvān, whatever; arthah, utility, use, like bathing,
drinking, etc.; one has udapāne, in a well, pond, and other numerous
limited reservoirs; all that, indeed, is achieved, that is, all those
needs are fulfilled to that very extent; samplutodake, when there is a
flood; sarvatah, all around. In a similar manner, whatever utility,
result of action, there is sarvesu, in all; the vedesu, Vedas, that is, in
the rites and duties mentioned in the Vedas; all that utility is
achieved, that is, gets fulfilled; tāvān, to that very extent; in that
result of realization which comes brāhmanasya, to a Brāhmana, a
sannyāsin; vijānatah, who knows the Reality that is the supreme
Goal—that result being comparable to the flood all around. For there
is the Upanisadic text, ‘...so all virtuous deeds performed by people
get included in this one...who knows what he (Raikva) knows...’ (Ch.
4.1.4). The Bhagavān also will say, ‘all actions in their totality
culminate in Knowledge’ (4.33). (79)

Therefore, before one attains the fitness for steadfastness in
Knowledge, rites and duties, even though they have (limited) utility
as that of a well, pond, etc., have to be undertaken by one who is fit
for rites and duties.

कम��येवािधकार�ते मा फलेषु कदाचन।
मा कम�फलहेतुभू�म� ते स�ोऽ��वकम�िण॥४७॥



47. Your right is for action alone, never for the results. Do not
become the agent of the results of action. May you not have any
inclination for inaction.

Te, your; adhikārah, right; is karmani eva, for action alone, not for
steadfastness in Knowledge. Even there, when you are engaged in
action, you have mā kadācana, never, that is, under no condition
whatever; a right phalesu, for the results of action—may you not
have a hankering for the results of action. Whenever you have a
hankering for the fruits of action, you will become the agent of
acquiring the results of action. Mā, do not; thus bhūh, become;
karma-phala-hetuh, the agent of acquiring the results of action. For
when one engages in action by being impelled by thirst for the
results of action, then he does become the cause for the production
of the results of action. Mā, may you not; astu, have; sangah, an
inclination; akarmani, for inaction, thinking, ‘If the results of work be
not desired, what is the need of work which involves pain?’

योग�थ: कु� कम�िण स�ं �य��वा धन�य।
िस��यिस��यो: समो भू�वा सम�व ंयोग उ�यते॥४८॥

48. By being established in Yog, O Dhanañjaya (Arjuna),
undertake actions, casting off attachment and remaining equipoised
in success and failure. Equanimity is called Yog.

If action is not to be undertaken by one who is under the
impulsion of the fruits of action, how then are they to be undertaken?
This is being stated: Yogsthah, by becoming established in Yog; O
Dhanañjaya, kuru, undertake; karmāni, actions, for the sake of
Bhagavān alone; even there, tyaktvā, casting off; sangam,
attachment, in the form, ‘Bhagavān will be pleased with me.’ (80)

Undertake actions bhūtvā, remaining; samah, equipoised; siddhi-
asiddhyoh, in success and failure—even in the success
characterized by the attainment of Knowledge that arises from the
purification of the mind when one performs actions without hankering
for the results, and in the failure that arises from its opposite. (81)
What is that Yog with regard to being established in which it is said,



‘undertake’? This indeed is that: the samatvam, equanimity in
success and failure; ucyate, is called; Yogh, Yog.

दरेूण �वर ंकम� बुि�योगा�न�य।
बु�ौ शरणमि�व�छ कृपणा: फलहेतव:॥४९॥

49. O Dhanañjaya, indeed, action is quite inferior to the Yog of
wisdom. Take resort to wisdom. Those who thirst for rewards are
pitiable.

Then again, O Dhanañjaya, as against action performed with
equanimity of mind for adoring Bhagavān, karma, action undertaken
by one longing for the results; is, hi, indeed; dūrena, quite, by far;
avaram, inferior, very remote; buddhi-yogāt, from the Yog of wisdom,
from actions undertaken with equanimity of mind, because it (the
former) is the cause of birth, death, etc. Since this is so, therefore,
śaranam anviccha, take resort to, seek shelter; buddhau, under
wisdom, which relates to Yog, or to the Conviction about Reality that
arises from its (the former’s) maturity and which is the cause of
(achieving) fearlessness. The meaning is that you should resort to
the knowledge of the supreme Goal, because those who undertake
inferior actions, phala-hetavah, who thirst for rewards, who are
impelled by results; are krpanāh, pitiable, according to the Śruti, ‘He,
O Gārgī, who departs from this world without knowing this
Immutable, is pitiable’ (Br. 3.8.10). (82)

बुि�यु�तो जहातीह उभे सुकृतद�ुकृते।
त�मा�ोगाय यु�य�व योग: कम�सु कौशलम्॥५०॥

50. Possessed of wisdom, one rejects here both virtue and vice.
Therefore devote yourself to (Karma-) Yog. Yog is skilfulness in
action.

Listen to the result that one possessed of the wisdom of
equanimity attains by performing one’s own duties: Buddhi-yuktah,
possessed of wisdom, possessed of the wisdom of equanimity; since
one jahāti, rejects; iha, here, in this world; ubhe, both; sukrta-



duskrte, virtue and vice (righteousness and unrighteousness),
through the purification of the mind and acquisition of Knowledge;
tasmāt, therefore; yujyasva, devote yourself; yogāya, to (Karma-)
Yog, the wisdom of equanimity. For Yog is kauśalam, skilfulness;
karmasu, in action. Skilfulness means the attitude of the skilful, the
wisdom of equanimity with regard to one’s success and failure while
engaged in actions (karma)—called one’s own duties (sva-dharma)
—with the mind dedicated to Bhagavān.

That indeed is skilfulness which, through equanimity, makes
actions, that by their very nature bind, give up their nature!
Therefore, be you devoted to the wisdom of equanimity.

कम�ज ंबुि�यु�ता िह फलं �य��वा मनीिषण:।
ज�मब�धिविनमु��ता: पद ंग�छ��यनामयम्॥५१॥

51. Because, those who are devoted to wisdom, (they) becoming
men of Enlightenment by giving up the fruits produced by actions,
reach the state beyond evils by having become freed from the
bondage of birth.

The words ‘phalam tyaktvā, by giving up the fruits’ are connected
with the remote word ‘karmajam, produced by actions’.

Hi, because; (83) buddhi-yuktāh, those who are devoted to
wisdom, who are imbued with the wisdom of equanimity; (they)
becoming manīsinah, men of Enlightenment; tyaktvā, by giving up;
phalam, the fruit, the acquisition of desirable and undesriable bodies;
(84) karmajam, produced by actions; gacchanti, reach; padam, the
state, the supreme state of Visnu, called Liberation; anāmayam,
beyond evils, that is, beyond all evils; by having become janma-
bandha-vinirmuktāh, freed from the bondage of birth—birth (janma)
itself is a bondage (bandha); becoming freed from that—, even while
living.

Or :— Since it (buddhi) has been mentioned as the direct cause
of the elimination of righteousness and unrighteousness, etc.,
therefore what has been presented (in the three verses) beginning



with, ‘O Dhanañjaya,...to the Yog of wisdom’ (49), is enlightenment
itself, which consists in the realization of the supreme Goal, which is
comparable to a flood all around, and which arises from the
purification of the mind as a result of Karma-Yog. (85)

यदा ते मोहकिललं बुि��य�िततिर�यित।
तदा ग�तािस िनव�द ं�ोत�य�य �ुत�य च॥५२॥

52. When your mind will go beyond the turbidity of delusion, then
you will acquire dispassion for what has to be heard and what has
been heard.

When is attained that wisdom which arises from the purification of
the mind brought about by the pursuit of (Karma-) Yog? This is being
stated: Yadā, when, (86) at the time when; te, your; buddhih, mind;
vyatitarisyati, will go beyond, cross over; moha-kalilam, the turbidity
of delusion, the dirt in the form of delusion, in the form of non-
discrimination, which, after confounding one’s understanding about
the distinction between the Self and the not-Self, impels the mind
towards objects—that is to say, when your mind will attain the state
of purity; tadā, then, (87) at that time; gantāsi, you will acquire;
nirvedam, dispassion; for śrotavyasya, what has to be heard; ca,
and; śrutasya, what has been heard. The idea implied is that, at that
time what has to be heard and what has been heard (88) becomes
fruitless.

�ुितिव�ितप�ा ते यदा �था�यित िन�ला।
समाधावचला बुि��तदा योगमवा��यिस॥५३॥

53. When your mind that has become bewildered by hearing (89)
will become unshakable and steadfast in the Self, then you will attain
Yog that arises from discrimination.

If it be asked, ‘By becoming possessed of the wisdom arising
from the discrimination about the Self after overcoming the turbidity
of delusion, when shall I attain the Yog of the supreme Reality which
is the fruit that results from Karma-Yog?’, then listen to that; Yadā,



when at the time when; te, your; buddhih, mind; that has become
śruti-vipratipannā, bewildered, tossed about, by hearing (the Vedas)
that reveal the diverse ends, means, and (their) relationship, that is,
are filled with divergent ideas; sthāsyati, will become; niścalā,
unshakable, free from the turbulence in the form of distractions; and
acalā, steadfast, that is to say, free from doubt even in that
(unshakable) state; samādhau, in samādhi, that is to say, in the Self
—samādhi being derived in the sense of that in which the mind is
fixed; tadā, then, at that time; avāpsyasi, you will attain; Yogm, Yog,
the enlightenment, Self-absorption, that arises from discrimination.

Having got an occasion for inquiry, Arjuna, with a view to knowing
the characteristics of one who has the realization of the Self, (90)
asked:

Arjuna said:

ि�थत���य का भाषा समािध�थ�य केशव।
ि�थतधी: िकं �भाषेत िकमासीत व�जेत िकम्॥५४॥

54. O Keshava, what is the description of a man of steady
wisdom who is Self-absorbed? How does the man of steady wisdom
speak? How does he sit? How does he move about?

O Keshava, kā, what; is the bhāsā, description, the language (for
the description)—how is he described by others—; sthita-prajñasya,
of a man of steady wisdom, of one whose realization, ‘I am the
supreme Brahman’, remains steady; samādhi-sthasya, of one who is
Self-absorbed? Or kim, how; does the sthitadhīh, dhīh, man of
steady wisdom; himself prabhāseta, speak? How does he āsīta, sit?
How does he vrajeta, move about? That is to say, of what kind is his
sitting or moving?

Through this verse Arjuna asks for a description of the man of
steady wisdom.

Shri Hari said:

� ो



�जहाित यदा कामा�सव��पाथ� मनोगतान्।
आ�म�येवा�मना तु�: ि�थत���तदो�यते॥५५॥

55. O Pārtha, when one fully renounces all the desires that have
entered the mind, and remains satisfied in the Self alone by the Self,
then he is called a man of steady wisdom.

In the verses beginning from, ‘When one fully renounces...’, and
ending with the completion of the Chapter, instruction about the
characteristics of the man of steady wisdom and the disciplines (he
had to pass through) is being given both for the one who has,
indeed, applied himself to steadfastness in the Yog of Knowledge
after having renounced rites and duties from the very beginning, (91)
and for the one who has (applied himself to this after having passed)
through the path of Karma-Yog. For in all the scriptures without
exception, dealing, with spirituality, whatever are the characteristics
of the man of realization are themselves presented as the disciplines
for an aspirant, because these (characteristics) are the result of
effort. And those that are the disciplines requiring effort, they
become the characteristics (of the man of realization). (92)

O Pārtha, yadā, when, at the time when; prajahāti, one fully
renounces; sarvān, all; the kāmān, desires, varieties of desires;
manogatān, that have entered the mind, entered into the heart—.

If all desires are renounced while the need for maintaining the
body persists, then, in the absence of anything to bring satisfaction,
there may arise the possibility of one’s behaving like lunatics or
drunkards. (93) Hence it is said: Tusṭah, remains satisfied; ātmani
eva, in the Self alone, in the very nature of the inmost Self; ātmanā,
by the Self which is his own—indifferent to external gains, and
satiated with everything else on account of having attained the
nectar of realization of the supreme Goal; tadā, then; ucyate, he is
called; sthita-prajñah, a man of steady wisdom, a man of realization,
one whose wisdom, arising from the discrimination between the Self
and the not-Self, is stable.



The idea is that the man of steady wisdom is a monk, who has
renounced the desire for progeny, wealth and the worlds, and who
delights in the Self and disports in the Self.

द:ुखे�वनुि��नमना: सुखेषु िवगत�पृह:।
वीतरागभय�ोध: ि�थतधीमु�िन��यते॥५६॥

56. That monk is called a man of steady wisdom when his mind is
unperturbed in sorrow, he is free from longing for delights, and has
gone beyond attachment, fear and anger.

Moreover, that munih, monk; (94) ucyate, is then called; sthita-
dhīh, a man of steady wisdom; when anudvignamanāh, his mind is
unperturbed; duhkhesu, in sorrow—when his mind remains
unperturbed by the sorrows that may come on the physical or other
planes (95)—; so also, when he is vigata-sprhah, free from longing;
sukhesu, for delights—when he, unlike fire which flares up when fed
with fuel etc., has no longing for delights when they come to him—;
and vīta-rāga-bhaya-krodhah, has gone beyond attachment, fear,
and anger.

य: सव��ानिभ�नहे�त���ा�य शुभाशुभम्।
नािभन�दित न �ेि� त�य ��ा �िति�ता॥५७॥

57. The wisdom of that person remains established who has not
attachment for anything anywhere, who neither welcomes nor rejects
anything whatever good or bad when he comes across it.

Further, prajñā, the wisdom; tasya, of that person, of that
sannyāsin; pratisṭhitā, remains established; yah, who; anabhi-
snehah, has no attachment for; sarvatra, anything anywhere, even
for body, life, etc.; who na abhinandati, neither welcomes; na dvesṭi,
nor rejects; tat tat, anything whatever; śubha-aśubham, good or bad;
prāpya, when he comes across it, that is, who does not rejoice on
meeting with the good, nor reject the bad on meeting with it. Of such
a person, who is thus free from elation or dejection, the wisdom
arising from discrimination remains established.

े �



यदा संहरते चाय ंकूम�ऽ�ानीव सव�श:।
इि��याणीि��याथ��य�त�य ��ा �िति�ता॥५८॥

58. And when this one fully withdraws the senses from the
objects of the senses, as a tortoise wholly (withdraws) the limbs,
then his wisdom remains established.

And besides, yadā, when; ayam, this one, the sannyāsin
practising steadfastness in Knowledge; saṁharate, fully withdraws;
(96) indriyāni, the senses; indriya-arthebhyah, from all the objects of
the senses; iva, as; kūrmah, a tortoise; sarvaśah, wholly (withdraws);
angāni, its limbs, from all sides out of fear;—when the man engaged
in steadfastness to Knowledge withdraws thus, then tasya, his;
prajñā, wisdom; pratisṭhitā, remains established—(the meaning of
this portion has already been explained).

As to that, (97) the organs of a sick person, too, cease to be active
when he refrains from sense-objects; they get fully withdrawn like the
limbs of a tortoise, but not so the hankering for those objects. How
that (hankering) gets completely withdrawn is being stated:

िवषया िविनवत��ते िनराहार�य देिहन:।
रसवज� ंरसोऽ�य�य पर ंद�ृ�वा िनवत�ते॥५९॥

59. The objects recede from an abstinent man, with the exception
of the taste (for them). Even the taste of this person falls away after
realizing the Absolute.

Although visayāh, the objects, (that is,) the organs, figuratively
implied and expressed by the word ‘objects’, or, the objects
themselves; vinivartante, recede; nirāhārasya dehinah, from an
abstinent man, from an embodied being, even from a fool who
engages in painful austerity and abstains from objects; (still, they do
so) rasavarjam, with the exception of the taste (for them), with the
exception of the hankering that one has for objects. The word rasa is
well known as referring to the sense of taste (hankering), as in such
expressions as, ‘sva-rasena pravrttah, induced by his own taste (that
is, willingly)’, ‘rasikah, a man of tastes’, ‘rasajñah, a connoisseur (of



tastes)’, etc. Api, even that; rasah, taste of the nature of subtle
attachment; asya, of this person, of the sannyāsin; nivartate, falls
away, that is, his objective perception becomes seedless; when
drsṭvā, after attaining; param, the Absolute, the Reality which is the
supreme Goal, Brahman, he continues in life with the realization, ‘I
verily am That (Brahman).’

In the absence of full realization there can be no eradication of
the ‘hankering’. The idea conveyed is that, one should therefore
stabilize one’s wisdom which is characterized by full realization. (98)

Since the organs have to be first brought under his own control
by one who desires to establish firmly the wisdom which is
characterized by full realization, therefore the Bhagavān speaks of
the evil that arises from not keeping them under control:

यततो �िप कौ�तेय पु�ष�य िवपि�त:।
इि��यािण �माथीिन हरि�त �सभ ंमन:॥६०॥

60. For, O son of Kuntī, the turbulent organs violently snatch
away the mind of an intelligent person, even while he is striving
diligently.

Hi, for; kaunteya, O son of Kuntī; pramāthīni, the turbulent;
indriyānī, organs; prasabham, violently; haranti, snatch away;
manah, the mind; vipaścitah, of an intelligent; purusasya, person;
api, even; yatatah, while he is striving diligently (99)—(or,) the words
purusasya vipaścitah (of an intelligent person) are to be connected
with the remote word api (even). (100) Indeed, the organs confound a
person who is inclined towards objects, and after confounding him,
violently carry away his mind endowed with discriminating
knowledge, even when he is aware of this.

Since this is so, therefore,

तािन सव�िण संय�य यु�त आसीत म�पर:।
वशे िह य�येि��यािण त�य ��ा �िति�ता॥६१॥



61. Controlling all of them, one should remain concentrated on
Me as the supreme. For, the wisdom of one whose organs are under
control becomes steadfast.

Saṁyamya, controlling, having subdued; sarvāni, all; tāni, of
them; āsīta, one should remain; yuktah, concentrated; mat-parah, on
Me as the supreme—he to whom I, Vāsudeva, the inmost Self of all,
am the supreme (parah) is mat-parah. The idea is, he should remain
(concentrated) thinking, ‘I am not different from Him.’

Hi, for; the prajñā, wisdom; tasya, of one, of the sannyāsin
remaining thus concentrated; yasya, whose; indriyāni, organs; are
vaśe, under control, by dint of practice; (101) pratisṭhitā, becomes
steadfast.

Now, then, is being stated this (102) root, cause of all the evils that
beset one who is on the verge of being overwhelmed:

�यायतो िवषया�पुंस: स��तेषूपजायते।
स�ात् स�ायते काम: कामा��ोधोऽिभजायते॥६२॥
�ोधा�वित संमोह: संमोहा��मृितिव�म:।
�मृित�ंशाद्◌्बुि�नाशो बुि�नाशा��ण�यित॥६३॥

62. In the case of a person who dwells on objects, there arises
attachment for them. From attachment grows hankering, from
hankering springs anger.

63. From anger follows delusion; from delusion, failure of
memory; from failure of memory, the loss of understanding; from the
loss of understanding, he perishes.

Puṁsah, in the case of a person; dhyāyatah, who dwells on,
thinks of; visayān, the objects, the specialities (103) of the objects
such as sound etc.; upajāyate, there arises; sangāh, attachment,
fondness, love; tesu, for them, for those objects. Sangāt, from
attachment, from love; sañjāyate, grows; kāmah, hankering, thirst.
When that is obstructed from any quarter, kāmāt, from hankering;



abhijāyate, springs; krodhah, anger. Krodhāt, from anger; bhavati,
follows; sammohah, delusion, absence of discrimination with regard
to what should or should not be done. For, an angry man, becoming
deluded, abuses even a teacher.

Sammohāt, from delusion; (comes) smrti-vibhramah, failure of
memory originating from the impressions acquired from the
instructions of the scriptures and teachers. When there is an
occasion for memory to rise, it does not occur. Smrti-bhramśāt, from
that failure of memory; (results) buddhi-nāśah, loss of understanding.
The unfitness of the mind to discriminate between what should or
should not be done is called loss of understanding. Buddhi-nāśāt,
from the loss of understanding; pranaśyati, he perishes. Indeed, a
man continues to be himself so long as his mind remains fit to
distinguish between what he ought to and ought not do. When it
becomes unfit, a man is verily ruined. Therefore, when his internal
organ, his understanding, is destroyed, a man is ruined, that is, he
becomes unfit for the human Goal.

Thinking of objects has been said to be the root of all evils. After
that, this which is the cause of Liberation is being now stated: (104)

राग�ेषिवयु�तै�तुु िवषयािनि��यै�रन्।
आ�मव�यैिव�धेया�मा �सादमिधग�छित॥६४॥

64. But by perceiving objects with the organs that are free from
attraction and repulsion, and are under his own control, the self-
controlled man attains serenity.

Certainly the functions of the organs are naturally preceded by
attraction and repulsion. This being so, caran, by perceiving;
visayān, objects, which are unavoidable; indriyaih, with the organs
such as ears etc.; rāga-dvesa-viyuktaih, that are free from those
attraction and repulsion; and are ātma-vaśyaih, under his own
control; vidheya-ātmā, (105) the self-controlled man, whose mind can
be subdued at will, a seeker after Liberation; adhigacchati, attains;
prasādam, serenity, self-poise.



What happens when there is serenity? This is being answered:

�सादे सव�द:ुखान� हािनर�योपजायते।
�स�चेतसो �ाशु बुि�: पय�वित�ते॥६५॥

65. When there is serenity, there follows eradication of all his
sorrows, because the wisdom of one who has a serene mind soon
becomes firmly established.

Prasāde, when there is serenity; upajāyate, there follows; hānih,
eradication; asya sarva-duhkhānām, of all his, the sannyāsin’s,
sorrow on the physical and other planes. Moreover, (this is so) hi,
because; buddhih, the wisdom; prasanna-cetasah, of one who has a
serene mind, of one whose mind is poised in the Self; āśu, soon;
pari-avatisṭhate, becomes firmly established; remains steady
(avatisṭhate) totally (pari), like the sky, that is, it becomes unmoving
in its very nature as the Self.

The meaning of the sentence is this: Since a person with such a
poised mind and well-established wisdom attains fulfilment, therefore
a man of concentration (106) ought to deal with the indispensable and
scripturally non-forbidden objects through his senses that are free
from love and hatred.

That same serenity is being eulogized:

नाि�त बुि�रयु�त�य न चायु�त�य भावना।
न चाभावयत: शाि�तरशा�त�य कुत: सुखम्॥६६॥

66. For the unsteady there is no wisdom, and there is no
meditation for the unsteady man. And for an unmeditative man there
is no peace. How can there be happiness for one without peace?

Ayuktasya, for the unsteady, for one who does not have a
concentrated mind; na asti, there is no, that is, there does not arise;
buddhih, wisdom, with regard to the nature of the Self; ca, and; there
is no bhāvanā, meditation, earnest longing (107) for the knowledge of
the Self; ayuktasya, for an unsteady man. And similarly,
abhāvayatah, for an unmeditative man, who does not ardently desire



the knowledge of the Self; there is no śāntih, peace, restraint of the
senses. Kutah, how can there be; sukham, happiness; aśāntasya,
for one without peace? That indeed is happiness which consists in
the freedom of the senses from the thirst for enjoyment of objects;
not the thirst for objects—that is misery to be sure.

The implication is that, so long as thirst persists, there is no
possibility of even an iota of happiness!

It is being stated why a man without concentration does not
possess wisdom:

इि��याण� िह चरत� य�मनोऽनुिवधीयते।
तद�य हरित ��� वायुन�विमवा�भिस॥६७॥

67. For, the mind which follows in the wake of the wandering
senses, that (mind) carries away his wisdom like the wind (diverting)
a boat on the waters.

Hi, for; yat manah, the mind which; anu-vidhīyate, follows in the
wake of; caratām, the wandering; indriyāni, senses that are tending
towards their respective objects; tat, that, the mind engaged in
thinking (108) of the objects of the senses; harati, carries away,
destroys; asya, his, the sannyāsin’s; prajñām, wisdom born from the
discrimination between the Self and the not-Self. How? Iva, like;
vāyuh, the wind; diverting a nāvam, boat; ambhasi, on the waters. As
wind, by diverting a boat on the waters from its intended course,
drives it along a wrong course, similarly the mind, by diverting the
wisdom from the pursuit of the Self, makes it engage in objects.

After having stated variously the reasons for the idea conveyed
through the verse, ‘For, O son of Kuntī,’ etc. (60), and having
established that very idea, the Bhagavān concludes thus:

त�मा��य महाबाहो िनगृहीतािन सव�श:।
इि��याणीि��याथ��य�त�य ��ा �िति�ता॥६८॥

68. Therefore, O mighty-armed one, his wisdom becomes
established whose organs in all their varieties are withdrawn from



their objects.
Since the evils arising from the activities of the organs have been

described, tasmāt, therefore; mahābāho, O mighty-armed one;
tasya, his, the sannyāsin’s; prajñā, wisdom; pratisṭhitā, becomes
established; yasya, whose; indriyāni, organs; sarvaśah, in all their
varieties, differentiated as mind etc.; nigrhītāni, are withdrawn;
indriya-arthebhyah, from their objects such as sound etc.

In the case of a man of steady wisdom in whom has arisen
discriminating knowledge, those which are these ordinary and Vedic
dealings cease on the eradication of ignorance, they being effects of
ignorance. And ignorance ceases because it is opposed to
Knowledge. For clarifying this idea, the Bhagavān says:

या िनशा सव�भूतान� त�य� जागित� संयमी।
य�य� जा�ित भूतािन सा िनशा प�यतो मुन:े॥६९॥

69. The self-restrained man keeps awake during that which is
night for all creatures. That during which creatures keep awake, it is
night to the seeing sage.

Yā, that which; sarva-bhūtānām, for all creatures; is niśā, night—
which being darkness (tamah) by nature, obliterates distinctions
among all things; what is that? that is the Reality which is the
supreme Goal, accessible to the man of steady wisdom. As that
which verily appears as day to the nocturnal creatures is night for
others, similarly the Reality which is the supreme Goal appears to be
night, as it were, to all unenlightened beings who are comparable to
the nocturnal creatures, because It is beyond the range of vision of
those who are devoid of that wisdom.

Saṁyamī, the self-restrained man, whose organs are under
control, that is, the yogī (109) who has arisen from the sleep of
ignorance; jāgarti, keeps awake; tasyām, in that (night) characterized
as the Reality, the supreme Goal. That night of ignorance,
characterized by the distinctions of subjects and objects, yasyām in
which; bhūtāni, the creatures, who are really asleep; are said to be



jāgrati, keeping awake, in which night they are like dreamers in
sleep; sā niśā, it is night; paśyatah, to the seeing; muneh, sage, who
perceives the Reality that is the supreme Goal, because that (night)
is ignorance by nature.

Therefore, rites and duties are enjoined only during the state of
ignorance, not in the state of enlightenment. For, when Knowledge
dawns, ignorance becomes eradicated like the darkness of night
after sunrise. (110) Before the rise of Knowledge, ignorance, accepted
as a valid means of knowledge and presenting itself in the different
forms of actions, means, and results, becomes the cause of all rites
and duties. It cannot reasonably become the source of rites and
duties (after Realization) when it is understood as an invalid means
of knowledge. For an agent becomes engaged in actions when he
has the idea, ‘Actions have been enjoined as a duty for me by the
Vedas, which are a valid means of knowledge’; but not when he
understands that ‘all this is mere ignorance, like the night’.

Again, the man to whom has come the Knowledge that all these
differences in their totality are mere ignorance like the night, to that
man who has realized the Self, there is eligibility only for renouncing
all actions, not for engaging in actions. In accordance with this the
Bhagavān will show in the verse, ‘Those who have their intellect
absorbed in That, whose Self is That’ (5.17) etc., that he has
competence only for steadfastness in Knowledge.

Objection: May it not be argued that, there will be no reason for
being engaged even in that (steadfastness in Knowledge) if there be
no valid means of knowledge (111) to impel one to that. (112)

Answer: No, since ‘knowledge of the Self’ relates to one’s own
Self. Indeed, by the very fact that It is the Self, and since the validity
of all the means of knowledge culminates in It, (113) therefore the Self
does not depend on an injunction to impel It towards Itself. (114)
Surely, after the realization of the true nature of the Self, there is no
scope again for any means to, or end of, knowledge. The last valid
means of (Self-) knowledge eradicates the possibility of the Self’s
becoming a perceiver. And even as it eradicates, it loses its own



authoritativeness, in the same way as the means of knowledge
which is valid in dream becomes unauthoritative during the waking
state. In the world, too, after the perception of an object, the valid
means of that perception is not seen to be a cause impelling the
knower (to any action with regard to that object).

Hence, it is established that, for a knower of the Self, there
remains no eligibility for rites and duties.

The attainment of Liberation is only for the sannyāsin, (115) the
man of enlightenment, who has renounced all desires and is a man
of steady wisdom; but not for him who has not renounced and is
desirous of the objects (of the senses). Such being the case, with a
view to establishing this with the help of an illustration, the Bhagavān
says:

आपूय�माणमचल�ित�ं
समु�माप: �िवशि�त य�त्।
त��कामा य ं�िवशि�त सव�
स शाि�तमा�ोित न कामकामी॥७०॥

70. That man attains peace into whom all desires enter in the
same way as the waters flow into a sea that remains unchanged
(even) when being filled up from all sides. Not so one who is
desirous of objects.

Sah, that man; āpnoti, attains; śāntim, peace Liberation; yam,
into whom, into which person; sarve, all; kāmāh, desires, all forms of
wishes; praviśanti, enter, from all directions, like waters entering into
a sea, without overwhelming him even in the presence of objects;
they vanish in the Self, they do not bring It under their own influence,
tadvat, in the same way; yadvat, as; āpah, waters, coming from all
sides; praviśanti, flow into; samudram, a sea; that remains acala-
pratisṭham, unchanged, that continues to be its own self, without any
change; āpūryamānam, (even) when filled up from all sides with
water.



Na, not so the other; who is kāma-kāmī, desirous of objects.
Kāma means objects which are sought after. He who is given to
desire them is kāma-kāmī. The idea implied is that he never attains
(peace).

Since this is so, therefore,

िवहाय कामा�य: सव��पुम��रित िन:�पृह:।
िनम�मो िनरहकंार: स शाि�तमिधग�छित॥७१॥

71. That man attains peace who, after rejecting all desires,
moves about free from hankering, without the idea of (‘me’ and)
‘mine’, and devoid of pride.

Sah pumān, that man who has become thus, the sannyāsin, the
man of steady wisdom, the knower of Brahman; adhi-gacchati,
attains; śāntim, peace, called Nirvāna, consisting in the cessation of
all the sorrows of mundane existence, that is, he becomes one with
Brahman; yah, who; vihāya, after rejecting; sarvān, all; kāmān,
desires, without a trace, fully; carati, moves about, that is, wanders
about, making efforts only for maintaining the body; nihsprhah, free
from hankering, becoming free from any longing even for the
maintenance of the body; nirmamah, without the idea of (‘me’ and)
‘mine’, without the deep-rooted idea of ‘mine’ even when accepting
something needed merely for the upkeep of the body; and nir-
ahankārah, devoid of pride, that is, free from self esteem owing to
learning etc.

This steadfastness in Knowledge, which is such, is being praised:

एषा �ा�ी ि�थित: पाथ� ननै� �ा�य िवमु�ित।
ि�थ�वाऽ�याम�तकालेऽिप ��िनव�णमृ�छित॥७२॥

72. O Pārtha, this is the state of being established in Brahman.
One does not become deluded after attaining this. One attains
identification with Brahman by being established in this state even in
the closing years of one’s life.



O Pārtha, esā, this, the aforesaid; is brāhmīsthitih, the state of
being established in Brahman, that is, continuing (in life) in
indentification with Brahman, after renouncing all actions.

Na vimuhyati, one does not become deluded; prāpya, after
attaining; enām, this. rcchati, one attains; brahma-nirvānam,
identification with Brahman, Liberation; sthitvā, by being established;
asyām, in this, in the state of Brahman-hood as described; api, even;
anta-kāle, in the closing years of one’s life. What need it be said that,
one who remains established only in Brahman during the whole life,
after having espoused monasticism even from the stage of celibacy,
attains identification with Brahman!

FOOTNOTES AND REFERENCES
[1] Arjuna: Literally, clear, bright. Krishna implied that such a

sentiment did not befit a person of his stature.

Unenlightened: Ignorant of the purport of the scriptures. —
Ā.G.

Does not lead to heaven, but is a source of sin, or is an
impediment to heaven.

[2] Adoration: No harsh words should be used against them in
everyday life, much less should they be fought against in
battle. They deserve to be worshipped with flowers, not
injured with arrows.

‘Hence, such an action on my part cannot be considered as
righteous; rather it would be unrighteous.’

[3] In this world: ‘Although battle is sanctioned for Ksatriyas, one
is nevertheless expected to behave morally in this world.
Hence it behoves me to desist from battle.’

Here: In this world, and not in heaven.



Artha-kāmān tu, in the sense of ‘though greedy for wealth’,
may also be construed with ‘elders’. In this case the idea is
that, ‘though they be greedy for wealth, they are none the less
noble minded’ since they are versed in the scriptures and are
well known for their good conduct.

Bhishma himself thus admitted once to Yudhisṭhira of being
bound to Duryodhana for wealth: ‘A man is a slave to wealth,
but wealth is nobody’s slave. O king, this is the truth. And
hence I am under obligation to the Kauravas.’—Tr.

[4] Sons: This is according to Ā.G. M.S. takes the word
dhārtarāsṭrāh in the wider sense of, ‘the followers of
Dhritarashtra’.

Ā.G. divides the earlier portion of the verse (the first
sentence) thus: ‘And we know not which of the two—living
upon alms without slaying others, or fighting the enemy which
is our duty—is the better alternative for us; nor do we know
whether we shall conquer or they will conquer us.’

[5] Commiseration: Krpana Literally means a miser, one who
cannot tolerate the least loss of his possession. In the Br. it is
said, ‘O Gārgī, he indeed who departs from this world without
knowing this Immutable (Brahman) is a krpana’ (3.8.10). He is
called so because, like a miser, he cannot contemplate
parting with his wealth, friends or relatives, and feels
commiserate at their loss. —Ā.G.

Ś. quotes another scriptural passage: ‘A krpana is one who
has no control over his senses and organs.’

Duty, dharma: Ā.G. takes dharma in the sense of Brahman,
and niścitam in the sense of ‘that which is absolutely true.’
Thus, Arjuna is here supplicating Krishna for imparting the
knowledge of Brahman which leads to absolute Liberation.



[6] Kingdom: that is, the duties of a king, such as protection of the
subjects, rulership, and, so on.

[7] Bhārata, O descendant of Bharata: Some put this in the mouth
of Sanjaya as addressed to Dhritarashtra. However, Ā.G.
takes this as the utterance of the Bhagavān addressed to
Arjuna, in which case this verse is to be construed with the
next verse, and the construction will run thus: To him who
was…Hrsīkeśa… said these words: 
‘O descendant of Bharata, you grieve.…’—Tr.

[8] Delusion means want of discrimination. Etc. stands for the
secondary manifestations of sorrow and delusion, as also
ignorance which is the root cause of all these.

[9] See note under verse 8.—Tr.
[10] Egoism consists in thinking that one is the agent of some

work and the enjoyer of its reward.
[11] From virtuous deeds follow attainment of heaven and

happiness. From unvirtuous, sinful deeds follow births as
beasts and other lowly beings, and sorrow. From the
performance of both virtuous and sinful deeds follows birth as
a human being, with a mixture of happiness and sorrow.

[12] According to Ā.G. the opponent is the Vrttikāra who, in the
opinion of A. Mahādeva Śāstrī, is none other than Bodhāyana
referred to in Śankarācārya’s commentary on B.S. 1.1.11-19.
—Tr.

[13] Sānkhya is that correct (samyak) knowledge of the Vedas
which reveals (khyāyate) the reality of the Self, the supreme
Goal. The Reality under discussion, which is related to this
sankhyā by way of having been revealed by it, is Sānkhya.

[14] Ascertainment...of the context, that is, of the meaning of the
verses starting from, ‘Never is this One born, and never does
It die,’ etc. (20).

[15] Birth, continuance, growth, transformation, decay, and death.



[16] Asṭ. and Ā.G. omit this word ‘ascertainment, nirūpāna’—Tr.
[17] And adoration of Bhagavān.
[18] Here Yog and Knowledge are identical. Yog is that through

which one gets connected, identified, with Brahman.
[19] This portion is ascending to Gī.Pr. and Ā.Ā.; Asṭ. omits this

and quotes exactly the first line of 3.3. By saying, ‘in the form
of the Vedas’, the Bhagavān indicates that the Vedas, which
are really the knowledge inherent in Bhagavān and issue out
of Him, are identical with Himself.—Tr.

[20] Here also Karma and Yog are identical, and lead to Liberation
by bringing about purity of heart which is followed by
steadfastness in Knowledge.

[21] The earlier quotation implies an injuction (vidhi) for
renunciation, and the second is an arthavāda, or an emphasis
on that injunction.

Arthavāda: A sentence which usually recommends a vidhi,
or precept, by stating the good arising from its proper
observance, and the evils arising from its omission; and also
by adducing historical instances in its support.—V.S.A

[22] The state of ignorance owing to non-realization of Reality.
Such a person is a Brahmacārin, who goes to a teacher for
studying the Vedas.

[23] The Brahmacārin first studies the Vedas and then enquires
into their meaning. Leaving his teacher’s house after
completing his course, he becomes a house holder.

[24] This world, the world of manes and heaven.—Tr.
[25] The Asṭ. reading is: Agnihotrādi-karma-laksana-dharma-

anusṭhānāya, for the performance of duties in the form of acts
like Agnihotra etc.—Tr.

[26] The idea that rites and duties become the cause of
Knowledge through the purification of the mind.



[27] By performing one’s own duty as enjoined by scriptures and
dedicating their results to Bhagavān, one’s mind becomes
purified. Then, through god's grace one becomes fit for
steadfastness in Knowledge. From that steadfastness follows
Liberation. Therefore rites and duties do not directly lead to
Liberation. (See Commentary under 5.12)

[28] The Asṭ. and Ā.Ā., have an additional word—
mithyājñānavatāh, meaning ‘who had false ignorance’.—Tr.

[29] In this Gītā there are three distinct parts, each part consisting
of six chapters. These three parts deal with the three words of
the great Upanisadic saying, ‘Tattvamasi, thou art That’, with a
view to finding out their real meanings. The first six chapters
are concerned with the word tvam (thou); the following six
chapters determine the meaning of the word tat (that); and the
last six reveal the essential identity of tvam and tat. The
disciplines necessary for realizing this identity are stated in
the relevant places.

[30] ‘Therefore the knowers of Brahman, having known all about
scholarship, should try to live upon that strength which comes
of Knowledge; having known all about this strength as well as
scholarship, he becomes meditative; having known all about
both meditativeness and its opposite, he becomes a knower
of Brahman.’

[31] Here Asṭ. adds ghaṭādisu viyadiva, like Space in pot etc.—Tr.
[32] Here Asṭ. has the additional words ‘kāryasya ghaṭādeh, the

effect, viz. pot etc. (and)’.—Tr.
[33] An entity cannot be said to be unreal merely because it is

non-different from its cause. Were it to be asserted as being
unreal, then the cause also should be unreal, because there
is no entity which is not subject to the law of cause and effect.

[34] In all cases of perception two awarenesses are involved: one
is invariable, and the other is variable. Since the variable is
imagined on the invariable, therefore it is proved that there is



something which is the substratum of all imagination, and
which is neither a cause nor an effect.

[35] In the empirical experience, ‘A blue lotus’, there are two
awarenesses concerned with two entities, viz. the substance
(lotus) and the quality (blueness). In the case of the
experience, ‘The pot is real’, etc. the awarenesses are not
concerned with substratum and qualities, but the awareness
of pot, of cloth, etc. are superimposed on the awareness of
‘reality’, like that of ‘water’ in a mirage.

[36] The coexistence of ‘reality’ and ‘pot’ etc. are valid only
empirically—according to the non-dualists; whereas the
coexistence of ‘blueness’ and ‘lotus’ is real according to the
dualists.

[37] This last sentence has been cited in the footnote of Ā.Ā.—Tr.
[38] Even when a pot is absent and the awareness of reality does

not arise with regard to it, the awareness of reality persists in
the region where the pot had existed.

Some read nanu in place of na tu (‘But, again’). In that case,
the first portion (No,...since...adjective. So,...relate?) is a
statement of the Vedāntin, and the Objection starts from nanu
punah sadbuddheh, etc. So, the next Objection will run thus:
‘May it not be said that, when nouns like pot etc. are absent,
the awareness of existence has no noun to qualify, and
therefore it becomes impossible for it (the awareness of
existence) to exist in the same substratum?’—Tr.

[39] The relationship of an adjective and a noun is seen between
two real entities. Therefore, if the relationship between ‘pot’
and ‘reality’ be the same as between a noun and an adjective,
then both of them will be real entities. So, the coexistence of
reality with a non-pot does not stand to reason.

[40] Here the Ā.Ā. adds ‘tathā dhana-nāśe apyevam, similar is the
case even with regard to loss of wealth.’—Tr.



[41] When the Vedic text establishes Brahman as the innermost
Self, all the distinctions such as knower, known, and the
means of knowledge become sublated. Thus it is reasonable
that the Vedic text should be the final authority. Besides, its
authority is derived from its being faultless in as much as it
has not originated from any human being.

[42] Ka. 1.2.19–20. There are slight verbal differences.—Tr.
[43] The Asṭ. omits this phrase from the preceding sentence and

includes it in this place. The Ā.Ā. has this phrase in both the
places.—Tr.

[44] For the six kinds of changes see note under verse 2.10.—Tr.
[45] This verse has already mentioned ‘death’ in the first line. If

the verb han, to kill, is also taken in the sense of killing, then a
tautology is unavoidable.—Tr.

[46] This is not a question but only an emphatic denial.—Tr.
[47] That is, above all injunctions and prohibitions. See 18.16-17.

—Tr.
[48] The reason for the denial of killing etc. is the changelessness

of the Self, and this reason holds good with regard to all
actions of the man of realization.—Tr.

[49] The Ā.Ā. omits ‘viz. the immutability of the Self’.—Tr.
[50] Some readings omit this word.—Tr.
[51] By buddhi-vrtti, modification of the intellect, is meant the

transformation of the internal organ into the form of an
extension up to an object, along with its past impressions, the
senses concerned, etc., like the extension of the light of a
lamp illuminating an object. Consciousness reflected on this
transformation and remaining indistinguishable from that
transformation revealing the object, is called objective
knowledge. Thereby, due to ignorance, the Self is imagined to



be the perceiver because of Its connection with the vrtti,
modification. (—Ā.G.)

The process is elsewhere described as follows: 

बुि�त��थिचदाभासौ �ाविप �या�ुतो घटम् । 
त�ा�ान ंिधया न�येदाभासेन घट: �फुरेत्॥ (P.7.91)

The vrtti goes out through the sense-organ concerned, like
the flash of a torchlight, and along with it goes the reflection of
Consciousness. Both of them envelop the object, a pot for
instance. The vrtti destroys the ignorance about the pot; and
the reflection of Consciousness, becoming unified with only
that portion of it which has been delimited by the pot, reveals
the pot. 

���य�ाननाशाय वृि��याि�तरपेि�ता।(ibid., 92)
फल�या�य�वमेवा�य शा��कृि�िन�वािरतम्। (ibid., 90)

In the case of knowledge of Brahman, it is admitted that the
vrtti in the form, ‘I am Brahman’, does reach Brahman and
destroys ignorance about Brahman, but it is not admitted that
Brahman is revealed like a ‘pot’, for Brahman is self-effulgent.
—Tr.

[52] Asṭ. adds ‘sambhavanti, become possible’.—Tr.
[53] ‘Now, there are these two paths on which the Vedas are

based. They are thought of as the dharma characterized by
engagement in duties, and that by renunciation of them’ (Mbh.
Sā. 241.6).—Tr.

[54] Asṭ. says that this is not a quotation, but only gives the
purport of Tai. Ār. 10.62.12.—Tr.

[55] Asṭ, adds vāsudeva after ‘Bhagavān’.—Tr.
[56] The words ‘akurvatah akārayatah, (of him) who neither acts

nor makes others act’, have been taken as a part of the



Commentator’s argument. But Ā.G. points out that they can
also form a part of the next Objection. In that, case, the
translation of the Objection will be this: Can it not be that the
construction of the sentence (under discussion) is—Neither
doing nor making others do, he rests by depositing
(sannyasya, by renouncing) in the body’, but not ‘he rests in
the body by renouncing...’?—Tr.

[57] Indestructibility suggests unchangeability as well.
[58] Asṭ. reads ‘enam tu ātmānam, but this Self’, in place of enam

svātmānam.—Tr.
[59] Another reading is kārya-kārana-sanghāta, aggregates

formed by material elements acting as causes and effects.—
Tr.

[60] It may be argued that the Self is the object of egoism. The
answer is: Although the individualized Self is the object of
egoism, the absolute Self is not.

[61] Namely, the needlessness of sorrow and delusion, from the
point of view of the nature of things.

[62] That is, in the earlier verse.
[63] A specific rule is more authoritative than a general rule. Non-

violence is a general rule enjoined by the scriptures, but the
duty of fighting is a specific rule for a Ksatriya.

[64] Happy in this world as also in the other.
[65] Rites and duties like sacrifices etc. yield their results after the

lapse of some time. But the Ksatriyas go to heaven
immediately after dying in battle, because, unlike the minds of
others, their minds remain fully engaged in their immediate
duty.

[66]The context here is that of the philosophy of the supreme
Reality. If fighting is enjoined in that context, it will amount to
accepting combination of Knowledge and actions. To avoid



this contingency the Commentator says, ‘incidental’. That is to
say, although the context is of the supreme Reality, the advice
to fight is incidental. It is not an injunction to combine
Knowledge with actions, since fighting is here the natural duty
of Arjuna as a Ksatriya.

[67] Mundane existence consists of attraction and repulsion,
agentship and enjoyership, etc. These are the defects, and
they arise from ignorance about one’s Self. Enlightenment is
the independent and sole cause that removes this ignorance.

[68] The right source of knowledge, namely the Vedic texts, which
are above criticism.

[69] Endless, because it does not cease till the rise of full
enlightenment; limitless, because the worldly state, which is
an effect, springs from an unreal source.

[70] Sentences that can be called really meaningful are only those
that reveal the Self.—Tr.

[71] Bhagavān, Liberation, etc.
[72] Meaning only the portion dealing with rites and duties (karma-

kānḍa).
[73] Here Asṭ. adds ‘yat phalam tad āha, what result accrues, that

the Bhagavān states:’—Tr.
[74] Traigunya means the collection of the three qualities, namely

sattva (purity), rajas (energy), and tamas (darkness); that is,
the collection of virtuous, vicious, and mixed activities, as also
their results. In this derivative sense traigunya means the
worldly life.

[75] There is a seeming conflict between the advices to be free
from the three qualities and to be ever-poised in the quality of
sattva. Hence, the Commentator takes the phrase
nistraigunya to mean niskāma, free from desires.

[76] Of heat and cold, etc.



[77] From heat, cold, etc. That is, forbear them.
[78] And not from the point of view of seeking Liberation.
[79] The Commentator’s quotation from the Ch. relates to

meditation on the qualified Brahman. Lest it be concluded that
the present verse relates to knowledge of the qualified
Brahman only, he quotes again from the Gītā to show that the
conclusion holds good in the case of knowledge of the
absolute Brahman as well.

[80] ‘Undertake work for pleasing Bhagavān, but not for
propitiating Him to become favourable towards yourself.’

[81] Ignorance, arising from the impurity of the mind.
[82] See note under 2.7.—Tr.
[83] Because, when actions are performed with an attitude of

equanimity, it leads to becoming freed from sin etc. Therefore,
by stages, it becomes the cause of Liberation as well.

[84] Desirable: the bodies of gods and others; undesirable: the
bodies of animals etc.

[85] In the first portion of the Commentary buddhi has been taken
to mean samattva buddhi (wisdom of equanimity); the
alternative meaning of buddhi has been taken as
‘enlightenment’. So, action is to be performed by taking the
help of the ‘wisdom about the supreme Reality’ which has
been chosen as one’s Goal.

[86] Yadā: when maturity of discrimination is attained.
[87] Tadā: then, when the mind, becoming purified, leads to the

rise of discrimination, which in turn matures into detachment.
[88] What has to be heard ... has been heard, that is, the

scriptures other than those relating to Self-knowledge. When
discrimination referred to above gets matured, then the
fruitlessness of all things other than Self-knowledge becomes
apparent.



[89]Ś. takes the word śruti in the sense of the Vedas.—Tr.
[90] By the word samādhi is meant the enlightenment arising from

discrimination, which has been spoken of in the commentary
on the previous verse. The steadfastness which the monks
have in that enlightenment is called steadfastness in
Knowledge. Or the phrase may mean, ‘the enlightenment
achieved through meditation on the Self’, that is, the
realization of the supreme Goal.

[91] Even while he is in the stage of celibacy.
[92] There are two kinds of sannyāsa—vidvat (renunciation that

naturally follows Realization), and vividisā, formal renunciation
for undertaking the disciplines which lead to that Realization.
According to Ā.G. the characteristics presented in this and the
following verses describe not only the vidvat-sannyāsin, but
are also meant as disciplines for the vividisā-sannyāsin.—Tr.

[93] A lunatic is one who has lost his power of discrimination, and
a drunkard is one who has that power but ignores it.

[94] Śankarācārya identifies the monk with the man of realization.
[95] Fever, headache, etc. are physical (ādhyātmika) sorrows;

sorrows caused by tigers, snakes, etc. are environmental
(ādhibhautika) sorrows; those caused by cyclones, floods, etc.
are supernatural (ādhidaivika). Similarly, delights also may be
experienced on the three planes.

[96] ‘Fully’ suggests absolute firmness in withdrawal, and
‘withdraws’ suggests full control over the organs.

[97] That is, so far as the phenomenal world is concerned.
[98] If it be held that attachment cannot be eliminated without the

knowledge of Brahman, and at the same time that the
knowledge of Brahman cannot arise until attachment is
eradicated, then we get involved in a vicious circle. In answer
it is said that gross attachments are eliminated through
discrimination which restrains the senses from being



overpowered by objects. And the full Knowledge arising
thereof eliminates the subtle inclinations as well. Hence there
is no vicious circle involved.

[99] Repeatedly being mindful of the evils that arise from sense-
objects.

[100] The Commentator says that api may be construed either
with yatatah or with vipaścitah purusasya.—Tr.

[101] The organs come under control either by constantly thinking
of oneself as non-different from the Self, or by constantly
being mindful of the evils that result from objects.

[102] This: what is described in the following two verses, and is
also a matter of common experience.

[103] Specialities: The charms imagined in them.
[104] If even the memory of objects be a source of evil, then their

enjoyment is more so. Hence, a sannyāsin seeking Liberation
cannot avoid this evil, since he has to move about for food
which is necessary for the maintenance of his body. The
present verse is an answer to this apprehension.

[105] Ā.G. takes ātma-vasyaih in the sense of ‘(with the organs)
under the control of the mind’. He then argues that if the mind
be not under control, there can be no real control over the
organs. Hence the text uses the second expression,
‘vidheyātmā, whose mind can be subdued at will’. Here ātmā
is used in the sense of the mind, according to the
Commentator himself.

[106] A man who is free from slavery to objects of the senses.
[107] Longing to have a continuous remembrance of the

knowledge of Brahman which arises in the mind from hearing
the great Upanisadic sayings (mahā-vākyas).

[108] Perceiving objects like sound etc. in their respective
varieties.



[109] The man of realization.
[110] It may be argued that even after illumination the phenomenal

world, though it is known to be false, will continue to be
perceived because of the persistence of past impressions;
therefore there is scope for the validity of the scriptural
injunctions even in the case of an illumined Ātman. The
answer is that there will be no scope for the injunctions,
because the man of realization will then have no ardent
leaning towards this differentiated phenomenal world which
makes an injunction relevant.

[111] Vedic injunctions.
[112] Because, without an injunction nobody would engage in a

duty, much less in steadfastness to Knowledge.
[113] The validity of all the means of knowledge holds good only

so long as the knowledge of the Self has not arisen.
[114] Does the injunction relate to the knowledge of the Self, or to

the Self Itself? The first alternative is untenable because a
valid means of knowledge reveals its objects even without an
injunction. The second alternative also is untenable because
the Self is self-revealing, whereas an injunction is possible in
the case of something yet to be achieved. And one’s own Self
is not an object of that kind.

[115] Liberation is attained only by one who, after acquiring an
intellectual knowledge of the Self in a general way, is
endowed with discrimination and detachment, has arisen
above all desires, has become a monk in the primary sense,
and has directly realized the Self by going through the
process of śravana (understanding of Upanisadic texts about
the Self), etc.



CHAPTER 3
KARMA-YOG

कम�योगः

Two kinds of Convictions, namely the Conviction concerning Reality,
and the Conviction concerning Yog, associated with detachment
from and engagement in action (respectively), which are dealt with in
this Scripture (Gītā), have been indicated by the Bhagavān. As to
that, beginning with ‘When one fully renounces all the desires’ (2.55)
and ending with the close of the Chapter, the Bhagavān, having
stated that sannyāsa, monasticism, has to be resorted to by those
who are devoted to the Conviction about the Reality (Sānkhya-
buddhi), has also added in the verse, ‘this is the state of being
established in Brahman’ (2.72), that their fulfilment comes from
devotion to that alone. Besides, in the verse, ‘Your right is for action
alone. … May you not have any inclination for inaction’ (2.47), the
Bhagavān said to Arjuna that duty had to be undertaken with the aid
of the Conviction about Yog (Yog-buddhi). (1) But he did not say that
Liberation is attained through that alone.

Noticing this, such as it was, Arjuna got his mind puzzled and
said (to himself): ‘Having first made me, who am His devotee
seeking Liberation, hear about steadfastness in the Conviction about
Reality, which is the direct cause of Liberation, why should He urge
me to action which is seen to bristle with many evils, and from which,
even through an indirect process, the result, namely Liberation, is
unpredictable?’ Thus, Arjuna’s becoming perplexed is reasonable.
And the question, ‘If it be Your opinion that Wisdom is superior to
action…’ etc., is consistent with that. The statement answering the



question has been uttered by the Bhagavān in this Scripture, where
the division of the subject-matter referred to above has been dealt
with.

Some, however, imagine the meaning of Arjuna’s question to be
otherwise, and explain the Bhagavān’s answer contrarily to that. (2)
Here again, (3) they ascertain the meaning of the question and the
answer inconsistently with what they themselves have determined in
their Introduction to be the purport of the Gītā.

How?
As to that, in that Introduction it has been said by them that in the

scripture Gītā, the conclusion presented for people in all the stages
of life is the combination of Knowledge and action. It has been again
specifically stated by them that (in the Gītā) it is absolutely denied
that Liberation is attained through Knowledge alone, by renouncing
action enjoined by the Vedic text, ‘(One should perform the Agnihotra
sacrifice) throughout life.’ But here (in the third chapter), when they
show that the stages of life are distinct, the renunciation of those
very actions which have been enjoined by the Vedic text, ‘(One
should perform the Agnihotra sacrifice) throughout one’s life,
becomes admitted by them, ipso facto. Therefore, how can the
Bhagavān say such a contradictory thing to Arjuna? Or how can the
hearer comprehend a contradictory statement?

Objection: In that case, let it be thus: With regard to the
householders alone it is denied that, by renouncing all Vedic rites
and duties, Liberation can be attained through (superficial)
Knowledge alone; but not so with regard to those belonging to the
other stages of life.

Reply: Even this involves a contradiction between the earlier and
the later statements.

Objections: How?
Reply: After having proposed in their Introduction that the

ascertained teaching of the scripture Gītā is the combination of
Knowledge and action for people in all the stages of life, how can



they assert here contradictorily that, in the case of persons in stages
of life other than that of the householders, Liberation comes from
Knowledge alone?

Objection: Suppose it is held that this assertion is made with
regard to Vedic rites and duties, that is it is denied that householders
can have Liberation through Knowledge alone which is unassociated
with Vedic rituals. By ignoring those duties of the householders
which are prescribed by the Smrtis, as if they (the duties) were non-
existent—even though they are present in fact—, it is said in that
context that there can be no Liberation only from Knowledge. (4)

Reply: Even this is contradictory!
Objection: How?
Reply: How can it be understood by discriminating people that,

Liberation through Knowledge combined with action (rites and
duties) prescribed by the Smrtis is denied in the case of
householders alone, but not with regard to others? Moreover, if, in
the case of the sannyāsins, actions (rites and duties) prescribed by
the Smrtis have to be combined with Knowledge as a means to
Liberation, then even for the householders you should accept the
combination of Knowledge with actions sanctioned by the Smrtis
only, not with those sanctioned by the Vedas. On the other hand, if it
be held that for Liberation, Knowledge has to be combined with
actions sanctioned by the Vedas and the Smrtis in the case of the
householders only, but for the sannyāsins the combination has to be
with actions sanctioned by the Smrtis alone, then, in that case, on
the householder’s head will be placed the burden of much exertion in
the form of greatly painful actions prescribed by the Vedas and the
Smrtis!

Again, if it be argued that Liberation will be attained by
householders alone on account of their undertaking tasks requiring
much diligence, but people in other stages of life will not have It
because of their non-performance of the Vedic and the daily
obligatory duties (nitya-karma, prescribed by the Smrtis), then that



too is wrong since, with regard to the seekers of Liberation,
renunciation of all actions has been prescribed as an accessory of
Knowledge by all the Upanisads, History, Purānas and Yog-
scriptures. And this follows also from the sanction in the Vedas and
the Smrtis for following the stage of life either optionally or
successively. (5)

Objection: In that case, is it the conclusion that Knowledge and
action should be combined by people in all stages of life?

Reply: No, because it is enjoined in the Upanisadic texts that a
man aspiring for Liberation should give up all actions:

‘(Knowing this very Self the Brāhmanas) renounce (the desire for
sons, for wealth and for the worlds), and lead a mendicant life’ (Br.
3.5.1; also see 4.4.22);

‘Therefore they speak of monasticism as something surpassing
all these austerities’ (Ma. Nā. 24.1);

‘Monasticism verily became supreme’ (ibid. 21.2);
‘The few who obtained Immortality did so not through action, nor

progeny, nor wealth, but through renunciation alone’ (ibid. 10.5; Kai.
2); (6) and,

‘One should take to monasticism from the stage of Celibacy itself’
(Jā. 4), etc.

Besides, (in the Smrti) it is said:
‘Give up religion and irreligion, give up both the real and the

unreal. After renouncing both the real and the unreal, give up that (7)
through which they are renounced’ (Mbh. Śā. 329.40; 331.44).

And Brhaspati said to Kaca: ‘Noticing that the phenomenal world
is verily hollow, and desiring to realize the Essence (Brahman), they,
even while remaining unmarried, take to monasticism by embracing
supreme renunciation.’ (8)

(Vyāsa’s) instruction to Śuka is this:



‘A being gets bound down by actions, and he is liberated by
Illumination. Therefore, the sannyāsins who have realized the
Transcendental (Self) do not undertake any action (rites and duties)’
(Mbh. Śā. 241.7).

Here also occurs the text, ‘having given up all actions mentally,’
etc. (5.13). Further, as Liberation is not a result (of action), actions
become useless for one aspiring for Liberation.

Objection: May it not be argued that the daily obligatory duties
(nitya-karmas) have to be performed so as to avoid sin? (9)

Reply: No, because the incurring of sin concerns those who are
not monks. As by not performing rituals etc. connected with fire, sin
accrues even to the Brahmacārins who are performers of rites and
duties and are not monks, it certainly cannot be imagined similarly
with regard to a sannyāsin. (10) For that matter, neither can it be
imagined that sin which is a positive entity can be generated from
the mere absence of daily obligatory duties (nitya-karmas), because
of the Upanisadic text, ‘How can existence come out of non-
existence?’ (Ch. 6.2.2), which speaks of the impossibility of the birth
of existence from non-existence. Should the Vedas speak even of
the impossible, that sin accrues from the non-performance of
enjoined rites, then it will amount to saying that the Vedas are a
source of evil and hence invalid! For the result of either doing or not
doing what is enjoined would be pain. (11) And thereby an illogical
conjecture would have been made that the scriptures are creative
and not informative. (12) And this is not desirable. Therefore, rites and
duties are not for monks. Hence, the combination of Knowledge and
action does not stand to reason.

Moreover, Arjuna’s question, ‘If it be Your opinion that Wisdom is
superior to action,’ etc. becomes unjustifiable. For, if it be that the
Bhagavān had said in the second chapter, ‘Knowledge and action, in
combination, have to be pursued by you’, then Arjuna’s question, ‘O
Janārdana, if it be Your opinion that Wisdom is superior to action,’
etc. becomes unreasonable. Had it been said to Arjuna, ‘Wisdom
and action are to be practised by you’, then that Wisdom which is



superior to action also stands stated as a matter of course. In that
case, Arjuna’s (13) question, ‘why then do you urge me to horrible
action?’, cannot in any way be logical. Nor can it be reasonably
imagined that the Bhagavān had said earlier that wisdom which is
superior should not be practised by Arjuna alone, from which could
arise the question, ‘If it be Your opinion that Wisdom is superior to
action…?’ (14)

Again, had it been stated earlier by the Bhagavān that
Knowledge and actions are to be pursued by different persons since
they, owing to mutual contradiction, cannot be simultaneously
pursued by one and the same person, then only would this question,
‘If it be Your opinion,’ etc. become logical. Even if it be supposed that
the question has been put owing to non-discrimination, still, the
Bhagavān’s reply that they (Knowledge and action) are to be
pursued by different persons does not become rational. Besides, it
should not be imagined that the Bhagavān’s answer is given out of
His misunderstanding. And from these considerations, since the
Bhagavān’s answer is seen to be that the steadfastness in
Knowledge and in action are meant for different persons, therefore it
follows that combination of Knowledge and action is illogical. Hence,
the well-ascertained conclusion in the Gītā and all the Upanisads is
that Liberation follows from Knowledge alone.

Further, if it were possible to combine both of them, then the
prayer, ‘Tell me for certain one of these,’ with regard to either
Knowledge or action, becomes inconsistent. And by His emphatic
statement, ‘Therefore you undertake action itself’ (4.15), the
Bhagavān will show the impossibility for Arjuna to be steadfast in
Knowledge.

Arjuna said:

�यायसी चे�कम�ण�ते मता बुि�ज�नाद�न।
ति�कं कम�िण घोरे म� िनयोजयिस केशव॥१॥



1. O Janārdana (Krishna), if it be Your opinion that wisdom is
superior to action, why then do you urge me to horrible action, O
Kesava?

O Janārdana, cet, if it be; te, Your; matā, opinion, intention; that
buddhih, Wisdom; jyāyasī, is superior; karmanah, to action—.

If the combination of Wisdom and action be intended (by the
Bhagavān), then the means to Liberation is only one. (15) In that
case, Arjuna would have done something illogical in separating
Wisdom from action by saying that Wisdom is superior to action. For,
that (Wisdom or action, which is a constituent of the combination)
cannot be greater than that (combination, even) from the point of
view of the result. (16) Similarly, what Arjuna said by way of censuring
the Bhagavān, as it were, in, ‘It has been stated by the Bhagavān
that Wisdom is superior to action, and He exhorts me saying,
“Undertake action,” which is a source of evil! What may be the
reason for this?’, and also in, ‘Tatkim, why then, O Keshava;
niyojayasi, do You urge; mām, me; to ghore, horrible, cruel; karmani,
action; involving injury?’—that (censure) also does not become
reasonable.

On the other hand, (17) if it be supposed that the combination (of
Knowledge) with action sanctioned only by the Smrtis has been
enjoined for all by the Bhagavān, and Arjuna also comprehended
(accordingly), then, how can the statement, ‘Why then do You urge
me to horrible action’, be rational?

Besides,

�यािम�ेणेव वा�येन बुि� ंमोहयसीव मे।
तदेकं वद िनि��य येन �ेयोऽहमा�ुयाम्॥२॥

2. You bewilder my understanding, as it were, by a seemingly
conflicting statement! Tell me for certain one of these by which I may
attain the highest Good.

‘Though the Bhagavān speaks lucidly, still, to me who am of a
dull understanding, the Bhagavān’s utterance appears to be



conflicting.’ ‘Mohayasi, You bewilder; me, my; buddhim,
understanding; iva, as it were; vyāmiśrena iva, by that seemingly
conflicting; vākyena, statement! You have surely undertaken to
dispel the confusion of my understanding; but why do You bewilder
(it)? Hence I say, “You bewilder my understanding, as it were.”’

However, if You (18) think that it is impossible for a single person
to pursue both Knowledge and action, which can be undertaken
(only) by different persons, then, that being the case, vada, tell me;
niścitya, for certain; tadekam, one of these, either Knowledge or
action: “This indeed is fit for Arjuna, according to his understanding,
strength, and situation”; yena, by which, by one of either Knowledge
or action; aham, I; āpnuyām, may attain; śreyah, the highest Good.’

Even if Knowledge had been spoken of at all by the Bhagavān as
being subsidiary to steadfastness in action, how then could there be
the desire in Arjuna to know of only one of them, as expressed in
‘Tell me one of these two?’ Certainly the Bhagavān did not say, ‘I
shall speak of only one among Knowledge and action, but surely not
of both’, owing to which, Arjuna, considering it impossible for himself
to acquire both, should have prayed for one only!

The answer was in accordance with the question:

Shri Hari said:

लोकेऽि�मि��िवधा िन�ा पुरा �ो�ता मयानघ।
�ानयोगेन स��यान� कम�योगेन योिगनाम्॥३॥

3. O unblemished one, two kinds of steadfastness in this world
were spoken of by Me in the days of yore—through the Yog of
Knowledge for the men of realization; through the Yog of Action for
the yogīs.

Anagha, O unblemished one, O sinless one; (19) dvividhā, two
kinds of; nisṭhā, steadfastness, persistence in what is undertaken;
asmin loke, in this world, for the people of the three castes who are
qualified for following the scriptures; proktā, were spoken of; mayā,



by Me, the omniscient Bhagavān, who had revealed for them the
traditional teachings of the Vedas, which are the means of securing
prosperity and the highest Goal; purā, in the days of yore, in the
beginning of creation, after having brought into being the creatures.

Now then, which is that steadfastness of two kinds? In answer
the Bhagavān says: The steadfastness jñānayogena, through the
Yog of Knowledge—Knowledge itself being the Yog (20)—; had been
stated sānkhyānām, for the men of realization—those possessed of
the Knowledge arising from the discrimination with regard to the Self
and the not-Self, those who have espoused monasticism from the
stage of Celibacy itself, those to whom the entity presented by the
Vedāntic knowledge has become fully ascertained (see Mu. 3.2.6)—,
the monks who are known as the parama-haṁsas, those who are
established in Brahman alone. And the steadfastness karma-
yogena, through the Yog of Action—action itself being the Yog; (21)
had been stated yoginām, for the yogīs, the men of action (rites and
duties). This is the idea.

Again, had it been intended or stated or if it will be stated in the
Gītā by the Bhagavān—and if it has also been so stated in the Vedas
—that Knowledge and action are to be practised in combination by
one and the same person for attaining the same human Goal, why
then should He here tell His dear supplicant Arjuna, that
steadfastness in either Knowledge or action is to be practised only
by different persons who are respectively qualified? If, on the other
hand, it be supposed that the Bhagavān’s idea is, ‘After hearing
about both Knowledge and action, Arjuna will himself practise them
(in combination); but, to others, I shall speak of them as being meant
to be pursued by different persons’, then the Bhagavān would be
imagined to be unreliable, being possessed of likes and dislikes! And
that is untenable.

So, from no point of view whatsoever can there be a combination
of Knowledge and action. And what has been said by Arjuna
regarding superiority of Wisdom over action, that stands confirmed
for not having been refuted; and (it also stands confirmed) that



steadfastness in Knowledge is suitable for being practised by monks
alone. And from the statement that they (Knowledge and action) are
to be followed by different persons, it is understood that this has the
Bhagavān’s approval.

Noticing that Arjuna had become dejected under the impression,
‘You are urging me to that very action which is a source of bondage’,
and was thinking thus, ‘I shall not undertake action’, the Bhagavān
said, ‘Na karmanām anārambhāt, not by abstaining from action,’ etc.

Or:—When steadfastness in Knowledge and steadfastness in
action become incapable of being pursued simultaneously by one
and the same person owing to mutual contradiction, then, since it
may be concluded that they become the cause of attaining the
human Goal independently of each other, therefore, in order to show
—that the steadfastness in action is a means to the human Goal, not
independently, but by virtue of being instrumental in securing
steadfastness in Knowledge; and that, on the other hand,
steadfastness in Knowledge, having come into being through the
means of steadfastness in action, leads to the human Goal
independently without anticipating anything else—, the Bhagavān
said:

न कम�णामनार�भा�ै�क�य� ंपु�षोऽ�ुते।
न च सं�यसनादेव िसि� ंसमिधग�छित॥४॥

4. A person does not attain freedom from action by abstaining
from action; nor does he attain fulfilment merely through
renunciation.

Purusah, a person; na does not; aśnute, attain; naiskarmyam,
freedom from action, the state of being free from action,
steadfastness in the Yog of Knowledge, that is the state of abiding in
one’s own Self which is free from action; anārambhāt, by abstaining;
karmanām, from actions—by the non-performance of actions such
as sacrifices etc. which are or were performed in the present or past
lives, which are the causes of the purification of the mind by way of
attenuating the sins incurred, and which, by being the cause of that



(purification), become the source of steadfastness in Knowledge
through the generation of Knowledge, as stated in the Smrti (text),
‘Knowledge arises in a person from the attenuation of sinful acts’ (22)
(Mbh. Śā. 204.8). This is the import.

From the statement that one does not attain freedom from action
by abstaining from actions, it may be concluded that one attains
freedom from action by following the opposite course of performing
actions. What, again, is the reason that one does not attain freedom
from action by abstaining from actions? The answer is: Because
performing actions is itself a means to freedom from action. Indeed,
there can be no attainment of an end without (its) means. And
Karma-Yog is the means to the Yog of Knowledge characterized by
freedom from action, because it has been so established in the
Upanisads and here as well. As for the Upanisads, it has been
shown in the texts, ‘The Brāhmanas seek to know It through the
study of the Vedas, sacrifices, (charity, and austerity consisting in a
dispassionate enjoyment of sense-objects)’ (Br. 4.4.22), etc. which
deal with the means of realizing the goal of Knowledge under
discussion, namely the Realm of the Self, that the Yog of Karma is a
means to the Yog of Knowledge. And even here (in the Gītā), the
Bhagavān will establish that, ‘But, O mighty-armed one, renunciation
is hard to attain without (Karma-)Yog’ (5.6); ‘By giving up attachment,
the yogīs undertake work ... for the purification of themselves’ (5.11);
‘Sacrifice, charity, and austerity are verily the purifiers of the wise’
(18.5), etc.

Objection: Is it not that in such texts as—‘Extending to all
creatures immunity from fear’ (Nā. Par. 5.43), (one should take
recourse to freedom from action)—, it is shown that attainment of
freedom from action follows even from the renunciation of obligatory
duties? And in the world, too, it is a better known fact that freedom
from action follows abstention from actions. Hence also arises the
question, ‘Why should one who desires freedom from action
undertake action?’



Reply: Therefore the Bhagavān said: Na ca, nor; samadhi-
gacchati, does he attain; siddhim, fulfilment, steadfastness in the
Yog of Knowledge, characterized by freedom from action;
sannyasanāt eva, merely through renunciation—even from the mere
renunciation of actions which is devoid of Knowledge.

What, again, is the reason that by the mere giving up of actions
which is not accompanied with Knowledge, a person does not attain
fulfilment in the form of freedom from actions? To this query seeking
to know the cause, the Bhagavān says:

न िह कि���णमिप जातु ित��यकम�कृत्।
काय�ते �वश: कम� सव�: �कृितजैगु�णै:॥५॥

5. Because, no one ever remains even for a moment without
doing work. For all are made to work under compulsion by the gunas
born of Nature.

Hi, because; na kaścit, no one; jātu, ever; tisṭhati, remains; api,
even; for so much time as a ksanam, moment; akarma-krt, without
doing work. Why? Hi, for; sarvah, all creatures; kāryate karma, are
made to work; verily avaśah, under compulsion; gunaih, by the
gunas—sattva (goodness); rajas (activity), and tamas (mental
darkness); prakrti-jaih, born of Nature. The word ‘unenlightened’ has
to be added to the sentence, since the men of realization have been
spoken of separately in, ‘who is not distracted by the three gunas
(qualities)’ (14.23). For Karma-Yog is meant only for the
unenlightened, not for the men of Knowledge. Karma-Yog, on the
other hand, is not pertinent for the men of Knowledge who, because
of their not moving away from their own Self, are not shaken by the
gunas. This has been explained similarly in, ‘he who has known this
One as indestructible’ (2.21).

But, if one who is not a knower of the Self does not perform
prescribed action, then this is certainly bad. Hence the Bhagavān
says:

कम�ि��यािण संय�य य आ�ते मनसा �मरन्।
� े



इि��याथ�ि�वमूढा�मा िम�याचार: स उ�यते॥६॥
6. One, who after withdrawing the organs of action, sits mentally

recollecting the objects of the senses, that one, of deluded mind, is
called a hypocrite.

Yah, one who; samyamya, after withdrawing; karma-indriyāni, the
organs of action—hands etc.; āste, sits; manasā, mentally; smaran,
recollecting, thinking; indriya-arthān, the objects of the senses; sah,
that one; vimūḍha-ātmā, of deluded mind; ucyate, is called; mithyā-
ācārah, a hypocrite, a sinful person.

यि��वि��यािण मनसा िनय�यारभतेऽजु�न।
कम�ि��यै: कम�योगमस�त: स िविश�यते॥७॥

7. But, O Arjuna, one who engages in Karma-Yog with the organs
of action, controlling the organs with the mind and becoming
unattached—that one excels.

Tu, but, on the other hand, O Arjuna; yah, one who is
unenlightened and who is eligible for action; ārabhate, engages in;—
what does he engage in? The Bhagavān says in answer—karma-
Yogm, Karma Yog; karma-indriyaih, with the organs of action, with
speech, hands, etc.; niyamya, controlling; indriyāni, the sense-
organs; manasā, with the mind; and becoming asaktah unattached;
(23) sah, that one; viśisyate, excels the other one, the hypocrite.

This being so, therefore,

िनयत ंकु� कम� �व ंकम� �यायो �कम�ण:।
शरीरया�ािप च ते न �िस��येदकम�ण:॥८॥

8. You perform the obligatory duties, for action is superior to
inaction. And, through inaction, even the maintenance of your body
will not be possible.

Tvam, you, O Arjuna; kuru, perform; niyatam, the obligatory;
karma, duties, those daily obligatory duties (nitya-karmas) for which
one is competent (according to the scriptures), and which are not



heard of (24) as productive of any result; hi, for, from the point of view
of result; karma, action; is jyāyah, superior; akarmanah, to inaction,
to non-performance (of duties). Why? Ca, and; akarmanah, through
inaction; api, even; te śarīra-yātrā, the maintenance of your body; na
prasiddhyet, will not be possible. Therefore, the distinction between
action and inaction is obvious in this world.

‘And as regards your idea that action should not be undertaken
because it leads to bondage—that too is wrong.’ How?

य�ाथ��कम�णोऽ�य� लोकोऽय ंकम�ब�धन:।
तदथ� ंकम� कौ�तेय मु�तस�: समाचर॥९॥

9. This man becomes bound by actions other than that action
meant for Bhagavān. Without being attached, O son of Kuntī, you
perform actions for Him.

Ayam, this; lokah, man, the one who is eligible for action; karma-
bandhanah, becomes bound by actions—the person who has karma
as his bondage (bandhana) is karma-bandhanah—; anyatra, other
than; that karmanah, action; yajñārthāt, meant for Bhagavān; not by
that meant for Bhagavān. According to the Vedic text, ‘Sacrifice is
verily Visnu’ (Tai. Saṁ. 1.7.4), yajñah means Bhagavān; whatever is
done for Him is yajñārtham.

Therefore, mukta-sangah, without being attached, being free
from attachment to the results of actions; O son of Kuntī, samācara,
you perform; karma, actions; tadartham, for Him, for Bhagavān.

An eligible person should engage in work for the following reason
also:

सहय�ा: �जा: सृ��वा पुरोवाच �जापित:।
अनने �सिव�य�वम�ष वोऽि��व�कामधुक्॥१०॥

10. In the days of yore, having created the beings together with
the sacrifices, Prajāpati said: ‘By this you multiply. Let this be your
yielder of coveted objects of desire.’



Purā, in the days of yore, in the beginning of creation; srsṭvā,
having created; prajāh, the beings, the people of the three castes;
saha-yajñāh, together with the sacrifices; Prajāpati, the creator of
beings, uvāca, said; ‘Anena, by this sacrifice; prasavisyadhvam, you
multiply.’ Prasava means origination, growth. ‘You accomplish that.
Esah astu, let this sacrifice be; vah, your; isṭa-kāma-dhuk, yielder of
coveted objects of desire.’ That which yields (dhuk) coveted (isṭa)
objects of desire (kāma), particular results, is isṭa-kāma-dhuk.

How?

देवान् भावयतानने ते देवा भावय�तु व:।
पर�पर ंभावय�त: �ेय: परमवा��यथ॥११॥

11. ‘You nourish the gods with this. Let those gods nourish you.
Nourishing one another, you shall attain the supreme Good.’

‘Bhāvayata, you nourish; devān, the gods, Indra and others;
anena, with this sacrifice. Let te devāh, those gods; bhāvayantu,
nourish; vah, you—make you contented with rainfall etc. Thus
bhāvayantah, nourishing; parasparam, one another; avāpsyatha, you
shall attain; the param, supreme; sreyah, Good, called Liberation,
through the attainment of Knowledge;’ or, ‘you shall attain heaven—
which is meant by param śreyah.’ (25)

Moreover,

इ�ा�भोगाि�ह वो देवा दा�य�ते य�भािवता:।
तैद��ान�दायै�यो यो भु��ते �तेन एव स:॥१२॥

12. ‘Being nourished by sacrifices, the gods will indeed give you
the coveted enjoyments. He is certainly a thief who enjoys what have
been given by them without offering (these) to them.’

‘Yajña-bhāvitāh, being nourished, that is being satisfied, by
sacrifices; devāh, the gods; dāsyante hi, will indeed give, will
distribute; among vah, you; the isṭān, coveted; bhogān, enjoyments,
such as wife, children, and cattle. Sah, he; is eva, certainly; a
stenah, thief, a stealer of the wealth of gods and others; yah, who;



bhunkte, enjoys, gratifies only his own body and organs; with dattān,
what enjoyable things have been given; taih, by them, by the gods;
apradāya, without offering (these); ebhyah, to them, that is without
repaying the debt (26) to them.’

य�िश�ािशन: स�तो मु�य�ते सव�िकि�बषै:।
भु�ते ते �वघ ंपापा ये पच��या�मकारणात्॥१३॥

13. By becoming partakers of the remnants of sacrifices, they
become freed from all sins. But the unholy persons who cook for
themselves, they incur sin.

Those again, who are yajña-śisṭa-aśinah, partakers of the
remnants of sacrifices, who, after making offering to the gods and
others, (27) are habituated to eat the remnants (of those offerings),
called nectar; they, santah, by being (so); mucyante, become freed;
sarva-kilbisaih, from all sins—from those sins incurred through the
five things, (28) namely oven etc., and also from those others incurred
owing to injury etc., caused inadvertently. Tu, but; the pāpāh, unholy
persons, who are selfish; ye, who; pacanti, cook; ātma-kāranāt, for
themselves; te, they, being themselves sinful; bhuñjate, incur;
agham, sin.

For the following reasons also actions should be undertaken by
an eligible person. Action is definitely the cause of the movement of
the wheel of the world. How? This is being answered:

अ�ा�वि�त भूतािन पज��याद�स�भव:।
य�ा�वित पज��यो य�: कम�समु�व:॥१४॥

14. From food are born the creatures; the origin of food is from
rainfall; rainfall originates from sacrifice; sacrifice has action as its
origin.

It is a matter of direct perception that annāt, from food, which is
eaten and is transformed into blood and semen; bhavanti, are born;
bhūtāni, the creatures. Anna-sambhavah, the origin of food; is
parjanyāt, from rainfall. Parjanyah, rainfall; bhavati, originates; from



yajñāt, from sacrifice. This accords with the Smrti, ‘The oblation
properly poured into fire reaches the sun. From the sun comes rain,
from rain comes food, and from that the creatures’ (Ma. Sm. 3.76).
(Here) sacrifice means its unique (29) result. And that sacrifice, that is
the unique result, which arises (samudbhavah) from action (karma)
undertaken by the priest and the sacrificer, is karma-samudbhavah;
it has action for its origin.

कम� ��ो�व ंिवि� ��ा�रसमु�वम्।
त�मा�सव�गत ं�� िन�य ंय�े �िति�तम्॥१५॥

15. Know that action has the Veda as its origin; the Vedas has
the Immutable as its source. Hence, the all-pervading Veda is for
ever based on sacrifice.

Again, (30) viddhi, know; that karma, action; is brahmodbhavam, it
has Brahma, the Veda, as its udbhavam, origin. (31) Further, Brahma,
called the Veda, is aksara-samudbhavam, it has aksara, the
Immutable, Brahman, the supreme Self, as its source. This is the
meaning. Since the Veda came out, like the breath of a man, from
the supreme Self Itself, called the Immutable, therefore the Veda,
being the revealer of everything, is sarva-gatam, all-pervading. Even
though all-pervading, the Veda is nityam, for ever; pratisṭhitam,
based; yajñe, on sacrifice, because the injunctions about sacrifices
predominate in it.

एव ं�वित�त ंच�ं नानुवत�यतीह य:।
अघायुिरि��यारामो मोघ ंपाथ� स जीवित॥१६॥

16. O Pārtha, he lives in vain who does not follow here the wheel
thus set in motion, whose life is sinful, and who indulges in the
senses.

O Pārtha, sah, he; jīvati, lives; mogham, in vain; yah, who, though
competent for action; na anuvartayati, does not follow; iha, here, in
the world; cakram, the wheel of the world; evam, thus; pravartitam,
set in motion, by Bhagavān, on the basis of the Vedas and the



sacrifices; aghāyuh, whose life (āyuh) is sinful (agham), that is
whose life is vile; and indriya-ārāmah, who indulges in the senses—
who has his ārāma, sport, enjoyment, with objects, indriyaih, through
the senses.

Therefore, the gist of the topic under discussion is that action
must be undertaken by one who is qualified (for action) but is
unenlightened. In the verses beginning from, ‘A person does not
attain freedom from action by abstaining from action’ (4) and ending
with, ‘You perform the obligatory duties…. And, through inaction,
even the maintenance of your body will not be possible’ (8), it has
been proved that before one attains fitness for steadfastness in the
knowledge of the Self, it is the bounden duty of a person who is
qualified for action, but is not enlightened, to undertake Karma-Yog
for that purpose. And then, also in the verses commencing from
‘(This man becomes bound) by actions other than that action meant
for Bhagavān’ (9) and ending with ‘O Pārtha, he lives in vain,’ many
reasons (32) have been incidentally stated as to why a competent
person has to undertake actions; and the evils arising from their non-
performance have also been emphatically declared.

Such being the conclusion, the question arises whether the wheel
thus set in motion should be followed by all, or only by one who is
ignorant of the Self and has not attained to the steadfastness which
is fit to be practised by the Sānkhyas, the knowers of the Self,
through the Yog of Knowledge only, and which is acquired by one
ignorant of the Self through the means of the practice of Karma-Yog
mentioned above? Either anticipating Arjuna’s question to this effect,
or in order to make the meaning of the scripture (Gītā) clearly
understood, the Bhagavān, revealing out of His own accord that the
following substance of the Upanisads—Becoming freed from false
knowledge by knowing this very Self, the Brāhmanas renounce what
is a compulsory duty for those having false knowledge, namely,
desire for sons, etc., and then lead a mendicant life just for the
purpose of maintaining the body; they have no duty to perform other
than steadfastness in the knowledge of the Self (cf. Br. 3.5.1)—has
been presented here in the Gītā, says:

े



य��वा�मरितरेव �यादा�मतृ�त� मानव:।
आ�म�येव च संतु��त�य काय� ंन िव�ते॥१७॥

17. But that man who rejoices only in the Self and is satisfied with
the Self, and is contented only in the Self—for him there is no duty to
perform.

Tu, but; that mānavah, man, the sannyāsin, the man of
Knowledge, steadfast in the knowledge of the Self; yah, who;
ātmaratih eva syāt, rejoices only in the Self—not in the sense
objects; and ātma-trptah, who is satisfied only with the Self—not with
food and drink; and is santusṭah, contented; eva, only; ātmani, in the
Self; tasya, for him; na vidyate, there is no; kāryam, duty (33) to
perform. (34)

All people surely feel contented by acquiring an external thing.
But this one, without depending on it, remains contented only with
the Self; that is to say, he remains detached from everything. The
idea is that, for a man who is such a knower of the Self, there is no
duty to undertake.

नवै त�य कृतेनाथ� नाकृतेनहे क�न।
न चा�य सव�भूतेषु कि�दथ��यपा�य:॥१८॥

18. For him there is no concern here at all with performing action;
nor any (concern) with non-performance. Moreover, for him there is
no dependence on any object to serve any purpose.

Moreover, tasya, for him, who rejoices in the supreme Self; na,
there is no; artham, concern; eva, at all; krtena, with performing
action.

Objection: In that case, let there be some evil called sin owing to
non-performance!

Reply: Iha, here, in this world; na, nor is there; for him kaścana,
any (concern); akrtena, with non-performance. Certainly there is no
evil in the form of incurring sin or in the form of self-destruction. Ca,
moreover; asya, for him; na asti, there is no; kaścit artha-



vyapāśrayah sarva-bhūtesu, dependence on any object, from
Brahmā to an unmoving thing, to serve any purpose. Vyapāśrayah is
the same as vyapāśrayanam, dependence, which is possible of
being created by action prompted by necessity. (For him) there is no
end to gain by depending on any particular object, due to which
there can be some action for that purpose.

‘You (Arjuna) are not established in this fullest realization which is
comparable to a flood all around.’

त�मादस�त: सतत ंकाय� ंकम� समाचर।
अस�तो �ाचरन् कम� परमापषेित पू�ष:॥१९॥

19. Therefore, remaining unattached, always perform the
obligatory duty, for, by performing (one’s) duty without attachment, a
person attains the Highest.

Since this is so, therefore, asaktah, remaining unattached;
samācara, perform; satatam, always; kāryam, the obligatory; daily
karma, duty; hi, for; ācaran, by performing; (one’s) karma, duty;
asaktah, without attachment, by doing work as a dedication to
Bhagavān; purusah, a person; āpnoti, attains; param, the Highest,
Liberation, through the purification of the mind. This is meaning.

And (you should perform your duty) for the following reason also:

कम�णैव िह संिसि�माि�थता जनकादय:।
लोकसं�हमेवािप संप�यन् कतु�मह�िस॥२०॥

20. For Janaka and others strove to attain Liberation through
action itself. You ought to perform (your duties) keeping also in view
the prevention of mankind from going astray.

Hi, for; in the olden days, the learned Ksatriyas, janakādayah,
Janaka and others such as Aśvapati; āsthitāh, strove to attain;
saṁsiddhim, Liberation; karmanā eva, through action itself.

If it be that they were possessed of the fullest realization, then the
meaning is that they remained established in Liberation while



continuing, because of past momentum, to be associated with action
itself—without renouncing it—with a view to preventing mankind from
going astray. Again, if (it be that) Janaka and others had not attained
fullest realization, then, they gradually became established in
Liberation through action which is a means for the purification of the
mind. The verse is to be explained thus.

On the other hand, if you think, ‘Obligatory duty was performed
even by Janaka and others of olden days who were surely
unenlightened. (35) There by it does not follow that action has to be
undertaken by somebody else who has the fullest enlightenment and
has reached his Goal’, nevertheless, tvam, you, who are under the
influence of past actions; arhasi, ought; kartum, to perform (your
duties); sampaśyan api, keeping also in view; loka-sangraham, (36)
the prevention of mankind from going astray; even that purpose.

By whom, and how, is mankind to be prevented from going
astray? That is being stated: (37)

य�दाचरित �े��त�देवेतरो जन:।
स य��माणं कु�ते लोक�तदनुवत�ते॥२१॥

21. Whatever a superior person does, another person does that
very thing! Whatever he upholds as authority, an ordinary person
follows that.

Yat yat, (38) whatever action; a śresṭhah, superior person, a
leader; ācarati, does; itarah, another; janah, person, who follows
him; does tat tat eva, that very action. Further, yat, whatever; sah,
he, the superior person; kurute, upholds; as pramānam, authority, be
it Vedic or secular; lokah, an ordinary person; anuvartate, follows;
tat, that, that is he accepts that very thing as authoritative.

‘If you have a doubt here with regard to the duty of preventing
people from straying, then why do you not observe Me?’

न मे पाथ�ि�त कत��य ंि�षु लोकेषु िकंचन।
नानवा�तमवा�त�य ंवत� एव च कम�िण॥२२॥



22. In all the three worlds, O Pārtha, there is no duty whatsoever
for Me (to fulfil); nothing remains unachieved or to be achieved. (39)
(Still) do I continue in action.

O Pārtha, na asti, there is no; kartavyam, duty; kiñcana,
whatsoever; me, for Me (to fulfil); even trisu lokesu, in all the three
worlds. Why? There is na anavāptam, nothing (that remains)
unachieved; or avāptavyam, to be achieved. Still varte eva, do I
continue; karmani, in action.

यिद �ह ंन वत�य ंजातु कम��यति��त:।
मम व�म�नुवत��ते मनु�या: पाथ� सव�श:॥२३॥

23. For, O Pārtha, if at any time I do not continue (40) vigilantly in
action, men will follow My path in every way.

Again, O Pārtha, yadi, if; jātu, at any time; aham, I; na, do not;
varteyam, continue; atandritah, vigilantly, untiringly; karmani, in
action; manusyāh, men: anuvartante, will follow; mama, My; vartma,
path; sarvaśah, in every way, I being the Highest.

And if that be so, what is the harm? In reply the Bhagavān says:
(41)

उ�सीदेयुिरमे लोका न कुय� कम� चेदहम्।
स�र�य च कत� �यामुपह�यािममा: �जा:॥२४॥

24. These worlds will be ruined if I do not perform action. And I
shall become the agent of intermingling (of castes), and shall be
destroying these beings.

Cet, if; aham, I; na kuryām, do not perform; karma, action; all
ime, these; lokāh, worlds; utsīdeyuh, will be ruined, owing to the
absence of work responsible for the maintenance of the worlds. Ca,
and, further; syām, I shall become; kartā, the agent; sankarasya, of
intermingling (of castes). Consequently, upahanyām, I shall be
destroying; imāh, these; prajāh, beings. That is to say, I who am
engaged in helping the creatures, shall be destroying them. This
would be unbefitting of Me, who am Bhagavān.



‘On the other hand, if, like Me, you or some one else possesses
the conviction of having attained Perfection and is a knower of the
Self, it is a duty of such a one, too, to help others even if there be no
obligation on his own part.’

स�ता: कम��यिव��सो यथा कुव�ि�त भारत।
कुय�ि����तथाऽस�ति�कीषु�ल�कसं�हम्॥२५॥

25. O scion of the Bharata dynasty, as the unenlightened people
act with attachment to work, so should the enlightened person act,
without attachment, being desirous of the prevention of people from
going astray.

O scion of the Bharata dynasty, yathā, as; some avidvāṁsah,
unenlightened people; kurvanti, act; saktāh, with attachment;
karmani, to work, (thinking) ‘The reward of this work will accrue to
me’; tathā, so; should vidvān, the enlightened person, the knower of
the Self; kuryāt, act; asaktah, without attachment, remaining
unattached. (42) Why does he (the enlightened person) act like him
(the former)? Listen to that: Cikīrsuh, being desirous of achieving;
lokasangraham, prevention of people from going astray.

‘Neither for Me who am a knower of the Self, nor for any other
(knower of the Self) who wants thus prevent people from going
astray, is there any duty apart from working for the welfare of the
world. Hence, the following advice is being given to such a knower of
the Self:’

न बुि�भेद ंजनयेद�ान� कम�सि�नाम्।
जोषये�सव�कम�िण िव�ा�यु�त: समाचरन्॥२६॥

26. The enlightened man should not create disturbance in the
beliefs of the ignorant, who are attached to work. Working, while
himself remaining diligent, (43) he should make them do (44) all the
duties.

Vidvān, the enlightened man; na janayet, should not create;
buddhi-bhedam, disturbance in the beliefs—disturbance in the firm



belief, ‘This has to be done; and the result of this action is to be
reaped by me’; ajñānām, of the ignorant, of the non-discriminating
ones; karma-sanginām, who are attached to work. But what should
he do? Himself samācaran, working, performing those very activities
of the ignorant; yuktah, while remaining diligent; josayet, he should
make them do; sarva-karmāni, all the duties.

How does an unillumined, ignorant person become attached to
actions? In reply the Bhagavān says:

�कृते: ि�यमाणािन गुणै: कम�िण सव�श:।
अह�ारिवमूढा�मा कत�हिमित म�यते॥२७॥

27. While actions are being done in every way by the gunas
(qualities) of Nature, one who is deluded by egoism thinks thus: ‘I am
the doer.’

Karmāni kriyamānāni, while actions, secular and scriptural, are
being done; sarvaśah, in ever way; gunaih, by the gunas, (that is) by
the modifications in the form of body and organs; (born) prakrteh, of
Nature—Nature, (otherwise known as) Pradhāna, (45) being the state
of equilibrium of the three qualities of sattva, rajas and tamas;
ahankāra-vimūḍha-ātmā, one who is deluded by egoism; manyate,
thinks; iti, thus; ‘Aham kartā, I am the doer.’

Ahankāra is self-identification with the aggregate of body and
organs. He whose ātmā, mind, is vimūḍham, deluded in diverse
ways, by that (ahankāra) is ahankāra-vimūḍha-ātmā. He who
imagines the characteristics of the body and organs to be his own,
who has self-identification with the body and the organs, and who,
through ignorance, believes the activities to be his own—, he thinks,
‘I am the doer of those diverse activities.’

त��विव�ु महाबाहो गुणकम�िवभागयो:।
गुणा गुणेषु वत��त इित म�वा न स�जते॥२८॥

28. But, O mighty-armed one, the one who is a knower of the
facts about the varieties of the gunas (qualities) and actions does not



become attached, thinking thus: ‘The organs rest (act) on the objects
of the organs.’

Tu, but, on the other hand; he who is a knower, tattva-vit, a
knower of the facts;—knower of what kinds of facts?—guna-karma-
vibhāgayoh, about the varieties of the gunas and actions, that is a
knower of the diversity of the gunas and the diversity of actions; (46)
na sajjate, does not become attached; iti matvā, thinking thus;
‘Gunāh, the gunas in the form of organs;—not the Self—vartante,
rest (act); gunesu, on the gunas in the form of objects of the organs.’

�कृतेगु�णसंमूढा: स�ज�ते गुणकम�सु।
तानकृ��निवदो म�दान् कृ��निव� िवचालयेत्॥२९॥

29. Those who are wholly deluded by the gunas of Nature
become attached to the activities of the gunas. The knower of the All
should not disturb those of dull intellect, who do not know the All.

Those again, guna-sammūḍhāh, who are wholly deluded by the
gunas; prakrteh, of Nature; sajjante, become attached; guna
karmasu, to the activities of the gunas, thinking, ‘We do actions for
results.’ Krtsna-vit, the knower of the All, one who is himself a
knower of the Self; na vicālayet, should not disturb; tān, those who
are attached to actions; (who are) mandān, of dull intellect;
akrtsnavidah, who do not know the All, who are all attention on the
results of actions. Unsettling of beliefs is itself the disturbance. That
he should not do. This is the idea.

Again, in what manner should duties be undertaken by a seeker
after Liberation who is not enlightened, who is qualified for actions
(rites and duties)? As to this, the answer is being stated:

मिय सव�िण कम�िण सं�य�या�या�मचेतसा।
िनराशीिन�म�मो भू�वा यु�य�व िवगत�वर:॥३०॥

30. Devoid of the fever of the Ātman, engage in battle by
dedicating all actions to Me, with (your) mind intent on the Self, and
becoming free from expectations and egoism.



Vigata-jvarah, devoid of the fever of the Ātman, that is being free
from repentance, without remorse; yuddhyasva, engage in battle;
sannyasya, by dedicating; sarvāni, all; karmāni, actions; mayi, to Me,
who am Vāsudeva, the omniscient supreme Bhagavān, the Self of
all; adhyātma-cetasā, with (your) mind intent on the Self—with
discriminating wisdom, with this idea, ‘I am an agent, and I work for
Bhagavān as a servant’; and further, bhūtvā, becoming; nirāśīh, free
from expectations; (47) and nirmamah, free from egoism. You from
whom has vanished the idea, ‘(this is) mine’, are nirmamah.

ये मे मतिमद ंिन�यमनुित�ि�त मानवा:।
��ाव�तोऽनसूय�तो मु�य�ते तेऽिप कम�िभ:॥३१॥

31. Those men who ever follow this teaching of Mine with faith
and without cavil, they also become freed from actions.

Ye, those; mānavāh, men; who (nityam, ever;) anutisṭhanti, follow
accordingly; me matam, My teaching—this teaching of Mine, namely
that ‘duty must be performed’, which has been stated with valid
reasoning; sraddhāvantah, with faith; and anasūyantah, without
cavil, without detracting Me, Vāsudeva, the Teacher; (48) te api, they
also, who are such; mucyante, become freed; karmabhih, from
actions called the righteous and the unrighteous.

ये �वेतद�यसूय�तो नानुित�ि�त मे मतम्।
सव��ानिवमूढ��ताि�वि� न�ानचेतस:॥३२॥

32. But those who, decrying (49) this, do not follow My teaching,
know them—who are deluded about all knowledge (50) and who are
devoid of discrimination—to have gone to ruin.

Tu, but; ye, those who are the opposite of them (the former); who
abhyasūyantah, decrying; etat, this instruction of Mine; na, do not;
anutisṭhanti, follow; me, My; matam, teaching, they are deluded in
various ways with respect to all knowledge. Viddhi, know; tān, them;
sarva-jñāna-vimūḍhān, who are deluded about all knowledge;



acetasah, who are devoid of discrimination; nasṭān, to have gone to
ruin.

‘For what reason, again, do they not follow your teachings,
perform duties that are not theirs and not follow their own duties?
How is it that by remaining opposed to You, they do not fear the evil
which will arise from transgressing Your commandments? As to that,
the Bhagavān says:

सदशंृ चे�ते �व�या: �कृते��नवानिप।
�कृित ंयाि�त भूतािन िन�ह: िकं किर�यित॥३३॥

33. Even a man of wisdom behaves according to his own nature.
Beings follow (their) nature. What can restraint do?

Api, even; jñānavān, a man of wisdom—what to speak of a fool!;
cesṭate, behaves; sadrśam, according to;—what? svasyāh, his own;
prakrteh, nature. Nature means the impressions of virtue, vice, etc.
(51) acquired in the past (lives) and which become manifest at the
commencement of the present life. All creatures (behave) according
to that only. Therefore, bhūtāni, beings; yānti, follow; (their) prakrtim,
nature. Nigrahah kim karisyati, what can restraint do, be it from Me
or anybody else?

If all beings behave only according to their own nature—and
there is none without his nature—, then, since there arises the
contingency of the scriptures becoming purposeless owing to the
absence of any scope for personal effort, therefore the following is
being stated:

इि��य�येि��य�याथ� राग�ेषौ �यवि�थतौ।
तयोन� वशमाग�छे�ौ ��य पिरपि�थनौ॥३४॥

34. Attraction and repulsion are ordained with regard to the
objects of all the organs. One should not come under the sway of
these two, because they are his adversaries.

Rāga-dvesau, attraction and repulsion, in the following manner—
attraction towards desirable things, and repulsion against



undesirable things; (vyavasthitau, are ordained,) are sure to occur,
arthe, with regard to objects such as sound etc.; indriyasya
indriyasya, of all the organs, with regard to each of the organs.

As to that, the scope of personal effort and scriptural purpose are
being stated as follows: One who is engaged in the subject-matter of
the scriptures should, in the very beginning, not come under the
influence of love and hatred. For, that which is the nature of a person
impels him to his actions, verily under the influence of love and
hatred. And then follow the rejection of one’s own duty and the
undertaking of somebody else’s duty. On the other hand, when a
person controls love and hatred with the help of their opposites, (52)
then he becomes mindful only of the scriptural teachings; he ceases
to be led by his nature.

Therefore, na āgacchet, one should not come; vaśam, under the
sway; tayoh, of these two, of love and hatred; hi because; tau, they;
are asya, his, this person’s pari-panthinau, adversaries, who, like
robbers, put obstacles on his way to Liberation. This is the meaning.

In this world, one impelled by love and hatred misinterprets even
the teaching of the scriptures, and thinks that somebody else’s duty,
too, has to be undertaken just because it is a duty! That is wrong:

�ेयान् �वधम� िवगुण: परधम�त् �वनुि�तात्।
�वधम� िनधन ं�ेय: परधम� भयावह:॥३५॥

35. One’s own duty, (53) though defective, is superior to another’s
duty well-performed. Death is better while engaged in one’s own
duty; another’s duty is fraught with fear.

Svadharmah, one’s own duty; being practised even though
vigunah, defective, deficient; is śreyān, superior to, more
commendable than; para-dharmāt, another’s duty; though
svanusṭhitāt, well-performed, meritoriously performed. Even
nidhanam, death; is śreyah, better; while engaged svadharme, in
one’s own duty, as compared with remaining alive while engaged in
somebody else’s duty. Why? Para-dharmah, another’s duty; is



bhayāvahah, fraught with fear, since it invites dangers such as hell
etc.

Although the root cause of evil was stated in, ‘In the case of a
person who dwells on objects’ (2.62) and ‘…because they (attraction
and repulsion) are his adversaries’ (34), that was presented
desultorily and vaguely. Wishing to know it briefly and definitely as,
‘This is thus, to be sure’, Arjuna, with the idea, ‘When this indeed
becomes known, I shall make effort for its eradication’, said:

Arjuna said:

अथ केन �यु�तोऽय ंपाप ंचरित पू�ष:।
अिन�छ�िप वा�ण�य बलािदव िनयोिजत:॥३६॥

36. Now then, O scion of the Vrsni dynasty (Krishna), impelled by
what does this man commit sin even against his wish, being
constrained by force, as it were?

Atha, now then; vārsneya, O scion of the Vrsni dynasty; being
prayuktah, impelled; kena, by what acting as the cause; as a servant
is by a king, does ayam, this; purusah, man; carati, commit; pāpam,
sin, a sinful act; api, even; anicchan, against his wish, though not
himself willing; niyojitah, being constrained; balāt, by force; iva, as it
were—as if by a king, which illustration has already been given?

The Bhagavān (Bhaga-vān) said: ‘You hear about that enemy, the
source of all evil, of which you ask—.’

‘Bhaga is said to consist of all kinds of majesty, virtue, fame,
beauty, detachment as well as Liberation, (54) (V.P. 6.5.74). That
Vāsudeva, in whom reside for ever, unimpeded and in their fullness,
the six qualities of majesty etc. and who has the knowledge of such
subjects as creation etc., is called Bhaga-vān. ‘He is spoken of as
Bhaga-vān who is aware of creation and dissolution, gain and loss,
(55) ignorance and Illumination of all beings’ (ibid. 78).

Shri Hari said:

ो ो



काम एष �ोध एष रजोगुणसमु�व:।
महाशनो महापा�मा िव��येनिमह वैिरणम्॥३७॥

37. This desire, this anger, born of the quality of rajas, is a great
devourer, a great sinner. Know this to be the enemy here.

Esāh, this; kāmah, desire, is the enemy of the whole world,
because of which the creatures incur all evil. This desire when
obstructed in any way turns into anger. Therefore, krodhah, anger, is
also identical with this (desire). It is rajoguna-samudbhavah, born of
the quality of rajas; or, it is the origin of the quality of rajas. For, when
desire comes into being, it instigates a person by arousing rajas.
People who are engaged in service etc., which are effects of rajas,
and who are stricken with sorrow are heard to lament, ‘I have been
led to act by desire indeed!’ It is mahā-aśanah, a great devourer,
whose food is enormous. And hence, indeed, it is mahā-pāpmā, a
great sinner. For a being commits sin when goaded by desire.
Therefore, viddhi, know; enam, this desire; to be vairinam, the
enemy; iha, here in this world.

With the help of examples the Bhagavān explains how it is an
enemy:

धूमेनािव�यते वि�य�थाऽदश� मलेन च।
यथो�बेनावृतो गभ��तथा तेनदेमावृतम्॥३८॥

38. As fire is enveloped by smoke, as a mirror by dirt, and as a
foetus remains enclosed in the womb, so is this shrouded by that.

Yathā, as; vahnih, fire, which is naturally bright; āvriyate, is
enveloped; dhūmena, by smoke, which is born concomitantly (with
fire) and is naturally dark; or as ādarśah, a mirror; is covered
malena, by dirt; ca, and; garbhah, a foetus; is āvrtah, enclosed;
ulbena, in the womb by the amnion; tathā, so; is idam, this; āvrtam,
shrouded; tena, by that.

Again, what is that which is indicated by the word idam (this), and
which is covered by desire? The answer is:

े ो ै



आवृत ं�ानमेतेन �ािननो िन�यवैिरणा।
काम�पेण कौ�तेय द�ुपूरेणानलेन च॥३९॥

39. O son of Kuntī, Knowledge is covered by this constant enemy
of the wise in the form of desire, which is an insatiable fire.

Jñānam, Knowledge; is āvrtam, covered; etena, by this;
nityavairinā, constant enemy; jñāninah, of the wise. For the wise
person knows even earlier, ‘I am being induced by this into evil.’ And
he always (56) feels distressed. Therefore, it is the constant enemy of
the wise but not of a fool. For the fool looks upon desire as a friend
so long as hankering lasts. When sorrow comes as a consequence,
he realizes, ‘I have been driven into sorrow because of longings’, but
certainly not earlier. Therefore it is the constant enemy of the wise
alone.

In what form? Kāma-rūpena, in the form of desire—that which
has wish itself as its expression is kāma-rūpa; in that form—; (and)
duspūrena, which is an insatiable; analena, fire. That which is
difficult to satisfy is duspūrah; and (derivatively) that which never has
enough (alam) is analam.

Again, having what as its abode does desire, in the form of a veil
over Knowledge, become the enemy of all? Since when the abode of
an enemy is known, it is possible to easily slay the enemy, therefore
the Bhagavān says:

इि��यािण मनो बुि�र�यािध�ानमु�यते।
एतैिव�मोहय�येष �ानमावृ�य देिहनम्॥४०॥

40. The organs, mind, and the intellect are said to be its abode.
This one diversely deludes the embodied being by veiling
Knowledge with the help of these.

Indriyāni, the organs; manah, mind; and buddhih, the intellect;
ucyate, are said to be; asya, its, desire’s; adhisṭhānam, abode. Esāh,
this one, desire; vimohayati, diversely deludes; dehinam, the



embodied being; āvrtya, by veiling; jñānam, Knowledge; etaih, with
the help of these, with the organs etc. which are its abodes. (57)

त�मा��विमि��या�यादौ िनय�य भरतष�भ।
पा�मान ं�जिह�ेन ं�ानिव�ाननाशनम्॥४१॥

41. Therefore, O scion of the Bharata dynasty, after first
controlling the organs, renounce this one (58) which is sinful and a
destroyer of learning and wisdom.

Since this is so, therefore, O scion of the Bharata dynasty, ādau
niyamya, after first controlling; indriyāni, the organs; prajahihi,
renounce; enam, this one, the enemy under consideration; which is
pāpmānam, sinful—which is desire that is accustomed to sinning;
and jñāna-vijñāna-nāśanam, a destroyer of learning and wisdom,
Jñāna, learning, means knowledge about the Self etc. from the
scriptures and a teacher. Vijñāna, wisdom, means the full experience
of that.

Renounce, that is discard, from yourself the destroyer of those
two—learning and wisdom, which are the means to the achievement
of Liberation.

It has been said, ‘After first controlling the organs, renounce
desire the enemy’. As to that, by taking the support of what should
one give up desire? This is being answered:

इि��यािण परा�याहिुरि��ये�य: पर ंमन:।
मनस�तु परा बुि�य� बु�े: परत�तु स:॥४२॥

42. They say that the organs are superior (to the gross body); the
mind is superior to the organs; but the intellect is superior to the
mind. However, the one who is superior to the intellect is He.

The learned ones āhuh, say; that indriyāni, the five (59) organs—
ear etc., are parāni, superior, to the external, gross and limited body,
from the point of view of subtlety, inner position, pervasiveness, etc.
So also, manah, the mind, having the nature of thinking and
doubting; (60) is param, superior; indriyebhyah, to the organs.



Similarly, buddhih, the intellect, having the nature of determination; is
parā, superior; manasah, to the mind. And yah, the one who is
innermost as compared with all the objects of perception ending with
the intellect, and with regard to which Dweller in the body it has been
said that desire, in association with its ‘abodes’ counting from the
organs, deludes It by shrouding Knowledge; sah, that one; is tu,
however; paratah, superior; buddheh, to the intellect—He, the
supreme Self, is the witness of the intellect. (61)

एव ंबु�े: पर ंबु��वा सं�त�या�मानमा�मना।
जिह श�ुं महाबाहो काम�प ंदरुासदम्॥४३॥

43. (62) Understanding the Self thus (63) as superior to the
intellect, and completely establishing (the Self) is spiritual absorption
with the (help of) the mind, O mighty-armed one, vanquish the
enemy in the form of desire, which is difficult to subdue.

Buddhvā, understanding; ātmānam, the Self; evam, thus; as
param, superior; buddheh, to the intellect; and saṁstabhya,
completely establishing; ātmanā, with the mind, that is establishing
(the Self) fully in spiritual absorption with the help of your own
purified mind; O mighty-armed one, jahi, vanquish; this śatrum,
enemy; kāma-rūpam, in the form of desire; which is durāsadam,
difficult to subdue—which can be got hold of with great difficulty, it
being possessed of many inscrutable characteristics.
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[49] Finding fault where there is none.
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[51] Also, knowledge, desires, etc.
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[55] Gain and loss stand for future prosperity and adversity.
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[63] Understanding...thus: that desires can be conquered through
the knowledge of the Self.



CHAPTER 4
KNOWLEDGE AND

RENUNCIATION OF ACTIONS

�ानकम�स�ासयोगः

This Yog which has been spoken of in the preceding two chapters,
and which is characterized by steadfastness in Knowledge
associated with renunciation, can be achieved through Karma-Yog.
The import of the Vedas, characterized by engagement in, and
detachment from, action, culminates in it. And this very Yog is sought
to be taught by the Bhagavān in the whole of the Gītā. So,
considering that the purport of the Vedas stands concluded, the
Bhagavān praises it by recounting how it was traditionally handed
down:

Shri Hari said:

इमं िवव�वते योगं �ो�तवानहम�ययम्।
िवव�वा�मनवे �ाह मनुिर�वाकवेऽ�वीत्॥१॥

1. I imparted this imperishable Yog to Vivasvān. Vivasvān taught
this to Manu, and Manu transmitted this to Iksvāku.

In the beginning of creation, with a view to infusing vigour into the
Ksatriyas who are the protectors of the world, aham, I; proktavān,
imparted; imam, this; avyayam, imperishable; Yogm, Yog, presented
in the (preceding) two chapters; vivasvate, to Vivasvān, the Sun.
Being endowed with this power of Yog, they would be able to protect



the Brāhmana caste. The protection of the world becomes ensured
when the Brāhmanas and the Ksatriyas are protected.

It (this Yog) is avyayam, imperishable, because its result is
undecaying. For, the result—called Liberation—of this (Yog), which is
characterized by steadfastness in perfect Illumination, does not
decay. And he, Vivasvān, prāha, taught (this); manave, to Manu.
Manu abravīt, transmitted (this); iksvākave, to Iksvāku, his own son
who was the first king. (1)

एव ंपर�परा�ा�तिममं राजष�यो िवद:ु।
स कालेनहे महता योगो न�: पर�तप॥२॥

2. The king-sages knew this (Yog) which was received thus in
regular succession. That Yog, O destroyer of foes, in now lost owing
to a long lapse of time.

Rājarsayah, the king-sages, those who were kings and sages (at
the same time); viduh, knew; imam, this Yog; which was evam
paramparā-prāptam, received thus through a regular succession of
Ksatriyas. Sah, that; Yogh, Yog; nasṭah, is lost, has got its traditional
line snapped; iha, now; mahatā kālena, owing to a long lapse of
time; parantapa, O destroyer of foes. By para are meant those
against oneself. He who, like the sun, ‘scorches’ (tāpayati) them by
the ‘rays’ of the ‘heat’ of his prowess is parantapa, that is scorcher of
antagonists.

Noticing that the Yog has got lost by reaching people who are
weak and have no control of their organs, and that the world has
become associated with goals that do not lead to Liberation,

स एवाय ंमया तेऽ� योग: �ो�त: पुरातन:।
भ�तोऽिस मे सखा चेित रह�य ं�ेतद�ुमम्॥३॥

3. That ancient Yog itself, which is this, has been taught to you by
Me today, considering that you are My devotee and friend. For, this
(Yog) is a profound secret.



Sah, that; purātanah, ancient; Yogh, Yog; eva, itself; ayam, which
is this; proktah, has been taught; te, to you; mayā, by Me; adya,
today; iti, considering that; asi, you are; me, My; bhaktah, devotee;
ca sakhā, and friend. Hi, for; etat, this Yog, that is Knowledge; is a
uttamam, profound; rahasyam, secret.

Lest someone should understand that the Bhagavān has said
something contradictory, therefore, in order to prevent that (doubt),
as though raising a question,

Arjuna said:

अपर ंभवतो ज�म पर ंज�म िवव�वत:।
कथमेति�जानीय� �वमादौ �ो�तवािनित॥४॥

4. Your birth was later, (whereas) the birth of Vivasvān was
earlier. How am I to understand this that You instructed (him) in the
beginning?

Bhavatah, Your; janma, birth; was aparam, later, in the abode of
Vasudeva; (whereas) the birth vivasvatah, of Visvasvān, the Sun;
was param, earlier, in the beginning of creation. Therefore, katham,
how; vijānīyām, am I to understand; etat, this, as not inconsistent; iti,
that; tvam, You, Yourself; who proktavān, instructed this Yog; ādau,
in the beginning, are the same person who are now teaching me?

By way of demolishing the doubt of fools with regard to
Vāsudeva, that He has no God-hood and omniscience—to which
very purpose was Arjuna’s question—

Shri Hari said:

बहूिन मे �यतीतािन ज�मािन तव चाजु�न।
ता�यह ंवेद सव�िण न �व ंवे�थ पर�तप॥५॥

5. O Arjuna, many lives of Mine have passed, and so have yours.
I know them all, (but) you know not, O scorcher of enemies!



O Arjuna, bahūni, many; janmāni, lives; me, of Mine; vyatītāni,
have passed; tava ca, and so have yours. Aham, I; veda know; tāni,
them; sarvāni, all; (but) tvam, you; na vetta, know not, due to your
power of understanding being obstructed by righteousness,
unrighteousness, etc. However, parantapa, O scorcher of foes;
aham, I know, possessing as I do unobstructed power of knowledge,
because by nature I am eternal, pure, enlightened and free.

‘In that case, how, in spite of the absence of righteousness and
unrighteousness, can there be any birth for You who are the eternal
Bhagavān?’

That is being answered:

अजोऽिप स��यया�मा भूतानामी�रोऽिप सन्।
�कृित ं�वामिध�ाय स�भवा�या�ममायया॥६॥

6. Though I am birthless, undecaying by nature, and the
Bhagavān of beings, (still) by subjugating My Prakrti, I take birth by
means of My own Māyā.

Api san ajah, though I am birthless; and avyaya-ātmā,
undecaying by nature, though I am naturally possessed of an
undiminishing power of Knowledge; and so also api san, though;
īśvarah, the Bhagavān, natural Ruler; bhūtānām, of beings, from
Brahmā to a clump of grass; (still) adhisṭhāya, by subjugating; svām,
My own; prakrtim, Prakrti, the Māyā of Visnu consisting of the three
gunas, under whose spell the whole world exists, and deluded by
which one does not know one’s own Self, Vāsudeva;—by
subjugating that Prakrti of Mine, sambhavāmi, I take birth, appear to
become embodied, as though born; ātma-māyayā, by means of My
own Māyā; but not in reality like an ordinary man.

It is being stated when and why that birth occurs:

यदा यदा िह धम��य �लािनभ�वित भारत।
अ�यु�थानमधम��य तदा�मान ंसृजा�यहम्॥७॥



7. O scion of the Bharata dynasty, whenever there is a decline of
virtue and increase of vice, then do I manifest Myself.

O scion of the Bharata dynasty, yadā yadā hi, whenever; bhavati,
there is; a glānih, decline, decrease; dharmasya, of virtue consisting
of the duties of castes and stages of life of living beings, which are
the means to achieving prosperity and Liberation; and
abhyutthānam, increase, rise; adharmasya, of vice; tadā, then; do
aham, I; srjāmi, manifest; ātmānam, Myself, through Māyā.

Why?

पिर�ाणाय साधून� िवनाशाय च द�ुकृताम्।
धम�सं�थापनाथ�य संभवािम युगे युगे॥८॥

8. For the protection of the pious, the destruction of the evil-
doers, and establishing virtue, I manifest Myself in every age.

Paritrānāya, for the protection; sādhūnām, of the pious, the
followers of the virtuous path; vināśāya, for the destruction;
duskrtām, of the evil-doers, of the sinful ones; and also
dharmasaṁsthāpanārthāya, for establishing virtue fully;—for that
purpose, sambhavāmi, I manifest Myself; yuge yuge, in every age.

ज�म कम� च मे िद�यमेव ंयो वेि� त��वत:।
�य��वा देह ंपुनज��म निैत मामेित सोऽजु�न॥९॥

9. He who thus knows truly the divine birth and actions of Mine
does not get rebirth after casting off the body. He attains Me, O
Arjuna.

Yah, he who; evam, thus, as described; vetti, knows tattvatah,
truly, as they are in reality; that divyam, divine, supernatural; janma,
birth, which is a form of Māyā; ca karma, and actions, such as
protection of the pious, etc.; mama, of Mine; na eti, does not get;
punarjanma, rebirth; tyaktvā, after casting off; this deham, body. Sah,
he; eti, attains, comes to; mām, Me—he gets Liberated, O Arjuna.



This path of Liberation has not been opened recently. What then?
Even in earlier days—

वीतरागभय�ोधा म�मया मामुपाि�ता:।
बहवो �ानतपसा पूता म�ावमागता:॥१०॥

10. Many who were devoid of attachment, fear and anger, who
were absorbed in Me, who had taken refuge in Me, and were purified
by the austerity of Knowledge, have attained My state.

Bahavah, many; vīta-rāga-bhaya-krodhāh, who were devoid of
attachment, fear and anger; manmayāh, who were absorbed in Me,
who were knowers of Brahman, who were seers of (their) identity
with Bhagavān; mām upāśritāh, who had taken refuge only in Me,
the supreme Bhagavān, that is who were steadfast in Knowledge
alone; and were pūtāh, purified, who had become supremely
sanctified; jñāna-tapasā, by the austerity of Knowledge—Knowledge
itself, about the supreme Reality, being the austerity; becoming
sanctified by that austerity of Knowledge—; āgatāh, have attained;
madbhāvam, My state, Bhagavānhood, Liberation.

The particular mention of ‘the austerity of Knowledge’ is to
indicate that steadfastness in Knowledge does not depend on any
other austerity.

‘In that case, You have love and aversion, because of which You
grant the state of identity with Yourself only to a few but not to
others?’

The answer is:

ये यथा म� �प��ते त��तथैव भजा�यहम्।
मम व�म�नुवत��ते मनु�या: पाथ� सव�श:॥११॥

11. According to the manner in which they approach Me, I favour
them in that very manner. O son of Prthā, human beings follow My
path in every way.



Yathā, according to the manner in which, the purpose for which,
seeking, whatever fruit; prapadyante, they approach; mām, Me;
aham, I; bhajāmi, favour; tān, them; tathā eva, in that very manner,
by granting that fruit. This is the idea. For they are not seekers of
Liberation. It is certainly impossible for the same person to be a
seeker of Liberation and, at the same time, a seeker of rewards (of
actions).

Therefore, by granting fruits to those who hanker after fruits; by
granting Knowledge to those who follow what has been stated (in the
scriptures) and are seekers of Liberation, but do not hanker after
rewards; and by granting Liberation to those who are men of wisdom
and are monks aspiring for Liberation; and so also by removing the
miseries of those who suffer—in these ways I favour them just
according to the manner, in which they approach Me. This is the
meaning. On the other hand, I do not favour anybody out of love or
aversion, or out of delusion.

Under all circumstances, O son of Prthā, manusyāh, human
beings; anuvartante, follow; sarvaśah, in every way; mama, My;
vartma, path, (2) the path of Bhagavān who am omnipresent. By
‘human beings’ are meant those people who become engaged in
their respective duties to which they are qualified according to the
results they seek.

‘If Your wish to be favourable is the same towards all creatures
on account of the absence of the defects of love and aversion in You
who are Bhagavān, and You are there with Your capacity to grant all
rewards, why then do not all, becoming desirous of Liberation, take
refuge in You alone with the very knowledge that Vāsudeva is
everything?’

As to that, hear the reason for this:

का���त: कम�ण� िसि� ंयज�त इह देवता:।
ि��ं िह मानुषे लोके िसि�भ�वित कम�जा॥१२॥



12. Longing for the fruition of actions (of their rites and duties),
they worship the gods here. For, in the human world, success from
action comes quickly.

Kānksantah, longing for, praying for; siddhim, fruition,
fructification of the results; karmanām, of actions; yajante, they
worship; iha, here, in this world; devatāh, the gods, Indra, Fire and
others—which accords with the Upanisadic text, ‘While he who
worships another Bhagavān thinking, “He is one, and I am another,”
does not know. He is like an animal to the gods’ (Br. 1.4.10). (3) Hi,
for, in the case of those, indeed, who sacrifice to other gods and long
for results; (siddhih, success; karmajā, from action;) bhavati, comes;
ksipram, quickly; mānuse-loke, in the human world, because the
authority of the scriptures extends only over the human world.

By the specific statement, ‘For, in the human world, success
comes quickly,’ the Bhagavān shows that results of actions can
accrue even in the other worlds. The difference lies in this that, in the
human world eligibility for (4) actions is according to castes, stages of
life, etc. The fruition of the results of those actions of persons who
are eligible according to castes, stages of life, etc. comes quickly.

What is the reason for the rule that the competence for rites and
duties according to castes, stages of life, etc. obtains only in the
human world, but not in the other worlds?

Or:—It has been said, ‘Human beings, having such divisions as
castes, stages of life, etc., follow My path in every way.’ For what
reason, again, do they as a rule follow Your path alone, but not of
others?

This is being answered:

चातुव��य� ंमया सृ�ं गुणकम�िवभागश:।
त�य कत�रमिप म� िव��यकत�रम�ययम्॥१३॥

13. The four castes have been created by Me through a
classification of the gunas and duties. Even though I am the agent of



that (act of classification), still know Me to be a non-agent and
changeless.

Cātur-varnyam—meaning the same as catvārah varnāh, the four
castes; srsṭam, have been created; mayā, by Me who am Bhagavān,
which accords with such Vedic texts as, ‘The Brāhmanas were His
face ...’ (rg. 10.90.12); guna-karma-vibhāgaśah, through a
classification of the gunas and duties. (5) By the gunas are meant
sattva, rajas and tamas (see note under 2.45; also see Chapter 14).

As to that, the control of the mind and body, austerity, etc. are the
duties of the Brāhmanas, who are sāttvika, that is have a
predominance of the quality of sattva (purity, goodness, etc.).
Courage, valour, etc. are the duties of the Ksatriyas, in whom sattva
becomes secondary and rajas (passion, attachment, etc.)
preponderates. Agriculture etc. are the duties of the Vaiśya, in whom
tamas (indolence, ignorance, etc.) is secondary and rajas is
predominant. Service is the only duty of the Śūdra, in whom rajas is
secondary and tamas predominates (see chapters 14, 16,17 and
18). In this way, the four castes have been created by Me through a
classification of the gunas and duties. This is the idea. And these
four castes do not prevail in the other worlds. Hence the
specification, ‘in the human world’.

‘Well, in that caste, by virtues of Your being the agent of the acts
of creation of the four castes, etc., You become subject to the
consequence of those actions? Therefore you are not eternally free
and the eternal Bhagavān!’

This is being answered: Api, even though; I am kartāram, the
agent; tasya, of that act, from the empirical standpoint of māyā; still,
from the highest standpoint, viddhi, know; mām, Me; to be
akartāram, a non-agent; and therefore, also know Me to be
avyayam, changeless, not subject to the cycle of births and deaths.

‘In reality, however, I am not the agent of those actions of which
you think I am the agent.’ Because—

न म� कम�िण िल�पि�त न मे कम�फले �पृहा।
ो े



इित म� योऽिभजानाित कम�िभन� स ब�यते॥१४॥
14. Actions do not taint Me; for Me there is no hankering for the

results of actions. One who knows Me thus, does not become bound
by actions.

Because of the absence of egoism, those karmāni, actions; na
limpanti, do not taint; mām, Me, by becoming the originators of body
etc. And me, for Me; na sprhā, there is no hankering for the results of
those actions. But in the case of transmigrating beings, who have
self-identification in the form, ‘I am the agent’, and thirst for actions
as also for their results, it is reasonable that actions should taint
them. Owing to the absence of these, actions do not taint Me.
Anyone else, too, yah, who; abhijānāti, knows; mam, Me; iti, thus, as
his own Self, and (knows), ‘I am not an agent; I have no hankering
for the results of actions’; sah, he; na badhyate, does not become
bound; karmabhih, by actions. In his case also actions cease to be
the originators of body etc. This is the import.

एव ं�ा�वा कृत ंकम� पूव�रिप मुमु�ुिभ:।
कु� कम�व त�मा��व ंपूव�: पूव�तर ंकृतम्॥१५॥

15. Having known thus, duties were performed even by the
ancient seekers of Liberation. Therefore you undertake action itself
as was performed earlier by the ancient ones.

Jñātvā, having known; evam, thus, that ‘I am not an agent; I have
no desire for the results of actions’; karma, duties; krtam, were
undertaken; api, even; pūrvaih, by the ancient; mumuksubhih,
seekers of Liberation. Tasmāt, therefore; tvam, you; kuru, undertake;
karma, action; eva, itself. You ought not to sit quietly, or even
renounce. Therefore, you (undertake actions) because they were
performed by the ancients as well—if you have no Self-knowledge,
then (undertake actions) for self-purification; or, if you have Self-
knowledge, then (undertake actions) in order to prevent people from
going astray—, as were krtam, performed; pūrvataram, earlier;



pūrvaih, by the ancient ones, Janaka and others; not actions as are
undertaken in the present day. (6)

‘If action has to be undertaken here, then I shall do so following
Your instruction itself. What is the use of specifying that it was done
earlier by the ancient ones?’ ‘The answer is: Because there is a
great difficulty as regards actions.’ How?

िकं कम� िकमकम�ित कवयोऽ�य� मोिहता:।
त�े कम� �व�यािम य��ा�वा मो�यसेऽशुभात्॥१६॥

16. Even the intelligent are confounded as to what is action and
what is inaction. I shall tell you of that action by knowing which you
will become free from evil.

Kavayah api, even the intelligent; mohitāh, are confounded in this
subject of action etc.; iti atra, as to; kim karma, what is action; and
kim akarma, what is inaction. Therefore, pravaksyāmi, I shall tell; te,
you; of karma, action; akarmaca, as also of inaction; jñātvā, by
knowing; yat, which—action etc.; moksyase, you will become free:
aśubhāt, from evil, from transmigration.

‘And you should not think thus: What is called karma is the
movement of the body etc. as are well-known in the world; and
akarma, inaction, is not doing those, (that is) sitting quietly. What is
there to understand (further) in that regard?’ ‘Why?’ The answer is:

कम�णो �िप बो��य ंबो��य ंच िवकम�ण:।
अकम�ण� बो��य ंगहना कम�णो गित:॥१७॥

17. For there is something to be known even about action, and
something to be known about prohibited action; and something has
to be known about inaction. The true nature of action is inscrutable.

Hi, for; there is something boddhavyam, to be known; api, even;
karmanah, about action enjoined by the scriptures; and there is
certainly something to be known vikarmanah, about prohibited
action; so also, there is something to be known akarmanah, about
inaction, about sitting quietly. (The words ‘there is’ are to be supplied



in all the three cases.) Because gatih, the true nature, that is the
essential nature; karmanah, of action—implying karma etc., namely
action, prohibited action and inaction; is gahanā, inscrutable, hard to
understand.

‘What, again, is the essential nature of action etc. which has to be
understood, and about which it was promised, 
“I shall tell you...” (16)?’ This is being stated:

कम��यकम� य: प�येदकम�िण च कम� य:।
स बुि�मा�मनु�येषु स यु�त: कृ��नकम�कृत्॥१८॥

18. He who finds inaction in action, and action in inaction, he is
the wise one (7) among men; he is engaged in Yog and is a
performer of all actions!

Since engagement and non-engagement (in action) depend on
an agent, therefore, yah, he who; paśyet, that is paśyati, finds;
akarma, inaction, absence of action; karmani, in action—karma
means whatever is done, action in general; in that action—; and yah,
who; finds karma, action; akarmani, in inaction, in the absence of
action; sah, he; is buddhimān, a wise one; manusyesu, among men.
All dealings involving an act, accessories, etc. exist certainly on the
plane of ignorance, (8) only so long as one has not attained to the
Reality. He is a yogī, yuktah, engaged in Yog; and a krtsna-karma-
krt, performer of all actions. One who discriminates between action
and actions. One who discriminates between action and inaction is
praised thus.

Objection: Well, what is meant by this contradictory statement,
‘He who finds inaction in action’, and ‘action in inaction’? For action
cannot become inaction, nor inaction action. That being so, how can
a witness have (such) an incongruous perception?

Vedāntin: Is it not that (9) to an ordinary foolish observer, that
which in reality is inaction appears as action, and similarly, action
itself as inaction? That being so, in order to show things as they are,
the Bhagavān says, ‘He who finds inaction in action’, etc. Therefore



there is no incongruity. Besides, the qualifications such as ‘intelligent’
etc. (thus) become logical. And by saying, ‘there is something to be
known’, is implied the perception of things as they are. Moreover,
freedom from evil cannot follow from an erroneous perception;
whereas it has been said, ‘by knowing which you will become free
from evil’. Therefore, one account of action and inaction being
perceived contrarily by the creatures, the Bhagavān’s utterance, ‘he
who finds inaction in action,’ etc. is for dispelling their contrary
perception.

Not that in the empirical plane inaction has action as its
receptacle, like a plum in a bowl! Nor even has action inaction as its
receptacle, because inaction is a negation of action. Therefore,
action and inaction are actually perceived contrarily by the ordinary
persons—like seeing water in a mirage, or silver in nacre.

Objection: Is it not that to everyone action is action itself? Never
is there an exception to this.

Vedāntin: That is not so, because when a boat is moving,
motionless trees on the bank appear to move in the opposite
direction to a man on the boat; an absence of motion is noticed in
distant moving things which are not near one’s eyes. Similarly, here
also occurs the contrary perceptions, namely seeing action in
inaction under the idea, ‘I am doing’, (10) and seeing inaction in
action,—because of which it is said, ‘He who finds inaction in action,’
etc. in order to eliminate them. As such, although this answer has
been given more than once, still a man becomes repeatedly deluded
under the influence of a totally opposite perception. And forgetting
the truth that has been heard again and again, he repeatedly raises
false issues and questions! And therefore, observing that the subject
is difficult to understand, the Bhagavān gives His answer again and
again.

The absence of action in the Self—well-known from the Vedas,
Smrtis and logic, as stated in, ‘(It is said that) This is unmanifest;
This is inconceivable’ (2.25), ‘Never is this One born, and never does
It die’ (2.20; Ka. 1.2.18), etc.—has been and will be spoken of. The



contrary perception of action in that actionless Self, that is in
inaction, is very deep-rooted, owing to which ‘even the intelligent are
confounded as to what is action and what is inaction.’ And as a
consequence of the superimposition of action pertaining to the body
etc. on the Self, there arise such ideas as, ‘I am an agent; this is my
action; its result is to be enjoyed by me.’ Similarly, with the idea, ‘I
shall remain quiet, whereby I shall be free from exertion, free from
activity, and happy’, and superimposing on the Self the cessation of
activities pertaining to the body and organs and the resulting
happiness, a man imagines, ‘I shall not do anything; I shall sit quietly
and happily.’

That being so, the Bhagavān says, ‘he who finds inaction in
action,’ etc. with a view to removing this contrary understanding of
man. And here in this world, though action belonging to the body and
organs continues to be action, still it is superimposed by everyone on
the actionless, unchanging Self, as a result of which even a learned
person things, ‘I act.’

Therefore, in action (karmani), which is universally considered by
all people to be inherent in the Self, like the perception of motion in
the (stationary) trees on the bank of a river—(in that action) he who
contrariwise finds the fact of inaction, like perceiving absence of
motion in those trees—.

And, in inaction (akarmani) in the cessation of the activities
pertaining to the body and organs and ascribed to the Self in the
same way that actions are ascribed—, in that action, he who sees
action because of egoism being implicit in the idea, ‘I am happily
seated quietly, without doing anything’—; he who knows thus the
distinction between action and inaction, is wise, is learned among
men; he is engaged in Yog, he is a yogī, and a performer of all
actions. And he, freed from evil, attains fulfilment. This is the
meaning.

This verse is interpreted by some in another way.
How?



(Thus:) ‘Since the daily obligatory duties (nityakarmas) certainly
have no results when performed as a dedication to Bhagavān,
therefore, in a secondary sense, they are said to be inaction. Again,
the non-performance of these (nitya-karmas) is inaction; since this
produces an evil result, therefore it is called action, verily in a
figurative sense. That being so, he who sees inaction in the daily
obligatory duties (nitya-karmas) owing to the absence of their results
—in the same way as a cow that does not yield milk is said to be not
a cow, though in reality it is so—; so also, in the non-performance of
the daily obligatory duties, that is in inaction, he who sees action
since that yields results such as hell etc..’

This explanation is not logical, because freedom from evil as a
result of such knowledge is unreasonable, and the utterance of the
Bhagavān in the sentence, ‘...by knowing which you will become
freed from evil’, will be contradicted.

How?
Even if it be that liberation from evil follows from the performance

of nitya-karmas, it cannot, however, follow from the knowledge of the
absence of their results. For it has not been enjoined (anywhere) that
knowledge of the absence of results of nityakarmas or the
knowledge of the nityakarmas (themselves), leads to the result of
freedom from evil. Nor has this been stated here by the Bhagavān
Himself.

Hereby is refuted the ‘seeing of action in inaction’, (11) for
(according to the opponent) ‘seeing of action in inaction’ has not
been enjoined here (12) as a duty, but (what has been enjoined is)
merely that performance of the nityakarmas is obligatory. Moreover,
no result can accrue from the knowledge that evil arises from non-
performance of nityakarmas. Nor even has non-performance of
nityakarmas been enjoined as something that should be known.
Besides, such results as freedom from evil, wisdom, engagement in
Yog, and being a performer of all actions cannot reasonably follow
from a false perception of action as inaction. Nor is this a eulogy of
false perception. (13) Indeed, false perception is itself an obvious



form of evil! How can it bring about liberation from another evil?
Surely, darkness does not become the remover of darkness!

Opponent: Well, the seeing of inaction in action, or the seeing of
action in inaction—that is not a false perception.

Vedāntin: What then?
Opponent: It is a figurative statement based on the existence or

the non-existence of results.
Vedāntin: Not so, because there is no such scriptural statement

that something results from knowing action as inaction and inaction
as action, even in a figurative sense. Besides, nothing particular is
gained by rejecting what is heard of (in the scriptures) and imagining
something that is not. Further, it was possible (for the Bhagavān) to
express in His own words that there is no result from the
nityakarmas, and that by their non-performance one would have to
go to hell. Under such circumstances, what was the need of the
ambiguous statement, ‘He who sees inaction in action,’ etc., which is
misleading to others?

This being the case, such an explanation by anyone will be
clearly tantamount to imagining that statement of the Bhagavān as
meant for deluding people. Moreover, this subject-matter
(performance of nityakarmas) is not something to be protected with
mystifying words. It is not even logical to say that the subject-matter
will become easy for comprehension if it is stated again and again
through different words. For, the subject-matter that was stated more
clearly in, ‘Your right is for action alone’ (2.47), does not need any
repetition. And everywhere it is said that whatever is good and ought
to be practised deserves to be understood; anything purposeless
does not deserve to be known. Besides, neither is false knowledge
worth acquiring nor is the semblance of an object presented by it
worth knowing.

Nor even can any evil, which is an entity, arise from the non-
performance of nityakarmas, which is a non-entity, for there is the
statement, ‘Of the unreal there is no being’ (2.16), and (in the



Upanisad) it has been pointed out, ‘How can existence originate from
non-existence?’ (Ch. 4.2.2). Since emergence of the existent from
the non-existent has been denied, therefore anyone’s assertion that
the existent originates from the non-existent will amount to saying
that a non-entity becomes an entity, and an entity becomes a non-
entity! And that is not rational because it runs counter to all the
means of valid knowledge.

Further, the scriptures cannot enjoin fruitless actions, they being
naturally painful; and it is illogical that what is painful should be done
intentionally. Also, if it is admitted that falling into hell results from
their nonperformance (that is of the nitya-karmas), then that too is
surely a source of evil. In either case, whether one undertakes them
or not, the scriptures will be imagined to be useless. And there will
be a contradiction with your own standpoint when, after holding that
the nityakarmas are fruitless, you assert that they lead to Liberation.

Therefore, the meaning of ‘He who finds inaction in action,’ etc. is
just what stands out literally. And the verse has been explained by us
accordingly.

The aforesaid perception of ‘inaction in action,’ etc. is being
praised:

य�य सव� समार�भा: कामस��पविज�ता:।
�ानाि�नद�धकम�णं तमाह:ु पि�डत ंबुधा:॥१९॥

19. The wise call him learned whose actions are all devoid of
desires and their thoughts, (14) and whose actions have been burnt
away by the fire of wisdom.

Budhāh, the wise, the knowers of Brahman; āhuh, call; tam, him;
panḍitam, learned, in the real sense; yasya, whose, of the one who
perceives as stated above; samārambhāh, actions—whatever are
undertaken; are sarve, all; kāma-sankalpa-varjitāh, devoid of desires
and the thoughts which are their (desires’) causes (see 2.62)—that
is, (those actions) are performed as mere movements, without any
selfish purpose: if they are performed by one (already) engaged in



actions, then they are for preventing people from going astray, and if
they are done by one who has withdrawn from actions, then they are
merely for the maintenance of the body—; and jñānāgni-dagdha-
karmānam, whose actions have been burnt away by the fire of
wisdom.

Finding inaction etc. in action etc. is jñāna, wisdom; that itself is
agnih, fire. He whose actions, karma, described as good and bad,
have been dagdhāni, burnt away by that fire of wisdom, is jñāna-
agni-dagdha-karmā.

However, one who is a perceiver of ‘inaction’ etc. (15) is free from
actions owing to the very fact of his seeing ‘inaction’ etc. He is a
monk, who acts merely for the purpose of maintaining the body.
Being so, he does not engage in actions although he might have
done so before the dawn of discrimination. He again who, having
been engaged in actions under the influence of past tendencies,
later on becomes endowed with the fullest Self-knowledge, he surely
renounces (all) (16) actions along with their accessories as he does
not find any purpose in activity. For some reason, if it becomes
impossible to renounce actions and he, for the sake of preventing
people from going astray, even remains engaged as before in
actions—without attachment to those actions and their results
because of the absence of any selfish purpose—, still he surely does
nothing at all! His actions verily become ‘inaction’ because of having
been burnt away by the fire of wisdom.

By way of pointing out this idea, the Bhagavān says:

�य��वा कम�फलास�ं िन�यतृ�तो िनरा�य:।
कम��यिभ�वृ�ोऽिप नवै िकि�च�करोित स:॥२०॥

20. Having given up attachment to the results of action, he who is
ever-contented, dependent on nothing, he really does not do
anything even though engaged in action.

With the help of the above-mentioned wisdom, tyaktvā, having
given up the idea of agentship; and phala-āsangam, attachment to



the results of action; he who is nitya-trptah, ever-contented, that is,
has no hankering for objects; and nirāśrayah, dependent on nothing
—. Aśraya means that on which a person leans, desiring to achieve
some human goal. The idea is that he is dependent of any support
which may be a means of attaining some coveted seen or unseen
result.

In reality, actions done by a man of Knowledge are certainly
inactions, since he is endowed with the realization of the actionless
Self. Actions together with their accessories must be relinquished by
one who has become thus, because they have no end to serve. This
being so, api, even though; he remains abhi-pravrttah, engaged as
before; karmani, in actions—getting out of those (actions) being
impossible—, either with the intention of preventing people from
going astray or with a view to avoiding the censure of the wise
people; sah, he; eva, really; na karoti, does not do; kincit, anything,
because he is endued with the realization of the actionless Self. (17)

On the other hand, one who is the opposite of the above-
mentioned one, (and) in whom, even before undertaking works, has
dawned the realization of his identity with Brahman, the all-
pervasive, inmost, actionless Self; who, being bereft of solicitation for
desirable objects seen or unseen, has renounced actions along with
their accessories, by virtue of seeing no purpose to be served by
undertaking actions meant to secure some seen or unseen result,
and makes effort only for the maintenance of the body, he, the monk
steadfast in Knowledge, becomes free.

Hence, in order to express this idea the Bhagavān says:

िनराशीय�तिच�ा�मा �य�तसव�पिर�ह:।
शारीर ंकेवलं कम� कुव��ा�ोित िकि�बषम्॥२१॥

21. One who is without solicitation, who has the mind and organs
under control, (and) is totally without possessions, he incurs no sin
by performing actions merely for the (maintenance of the) body.



Nirāśīh, one who is without solicitation—one from whom āśisah,
(18) solicitations, have departed; yata-citta-ātmā, who has the mind
and organs under control—one by whom have been controlled
(yatau) both the internal organ (citta) and the external aggregate of
body and organs (ātmā); (and) is tyakta-sarva-parigrahah, (19) totally
without possessions—one by whom have been renounced (tyaktah)
all (sarvah) possessions (parigrahah); na āpnoti, he does not incur;
kilbisam, sin, in the form of evil as also righteousness—to one
aspiring for Liberation, even righteousness is surely an evil because
it brings bondage—; (20) kurvan, by performing; karma, actions;
kevalam, merely; śārīram, for the purpose of maintaining the body—
without the idea of agentship even with regard to these (actions).

Further, in the expression, ‘kevalam śārīram karma’, do the words
śārīram karma mean ‘actions done by the body’ or ‘actions merely
for the purpose of maintaining the body? Again, what does it matter if
by (the words) śārīram karma is meant ‘actions done by the body’ or
‘actions merely for the purpose of maintaining the body’?

The answer is: If by śārīram karma is meant actions done by the
body, then it will amount to a contradiction (21) when the Bhagavān
says, ‘one does not incur sin by doing with his body any action
meant for seen or unseen purposes, even though it be prohibited.’
Even if the Bhagavān were to say that ‘one does not incur sin by
doing with his body some scripturally sanctioned action intended to
secure a seen or an unseen end’, then there arises the contingency
of His denying something (some evil) that has not come into being!

(Further,) from the specification, śārīram karma kurvan (by doing
actions with the body), and from the use of the word kevala (only), it
will amount to saying that one incurs sin by performing actions,
called righteous and unrighteous, which can be accomplished with
the mind and speech and which come within the purview of
injunction and prohibition. Even there, the statement that one incurs
sin by performing enjoined actions through the mind and speech will
involve a contradiction; even in the case of doing what is prohibited,
it will amount to a mere purposeless restatement of a known fact.



On the other hand, when the sense conveyed by śārīram karma
is taken as actions merely for the purpose of maintaining the body,
then the implication will be that he does not do any other work as
can be accomplished physically, orally, or mentally, which are known
from injunctions and prohibitions (of the scriptures) and which have
in view seen or unseen results; while he appears to people to be
working with those very body (speech) etc. merely for the purpose of
maintaining the body, yet he does not incur sin by merely making
movements of the body etc., because from the use of the word
kevala, (merely) it follows that he is devoid of the sense of agentship
implicit in the idea, ‘I do.’ Since there is no possibility of a person
who has reached such a state incurring evil as suggested by the
word sin, therefore he does not become subject to the evil of
transmigration. That is to say, he certainly becomes free without any
obstacle since he has all his actions burnt away by the fire of
wisdom.

This verse is only a reiteration of the result of full illumination
stated earlier. It becomes faultless by accepting the interpretation of
śārīram karma thus.

In the case of the monk who has renounced all possessions,
since owning food etc. meant for the bare sustenance of the body is
absent, therefore it becomes imperative to beg for alms etc. for the
upkeep of the body. Under this circumstance, by way of pointing out
the means of obtaining food etc. for the maintenance of the body of a
monk as permitted by the text, ‘What comes unasked for, without
forethought and spontaneously...’ (22) (Bo. Sm. 21. 8. 12) etc., the
Bhagavān says:

यद�ृछालाभस�तु�ो ���ातीतो िवम�सर:।
सम: िस�ाविस�ौ च कृ�वाऽिप न िनब�यते॥२२॥

22. Remaining satisfied with what comes unasked for, having
transcended the dualities, being free from spite, and equipoised
under success and failure, he is not bound even by performing
actions.



Yadrcchā-lābha-santusṭah, remaining satisfied with what comes
unasked for—yadrcchā-lābha means coming to possess something
without having prayed for it; feeling contented with that—. Dvandva-
atītah, having transcended the dualities—one is said to be beyond
dualities when his mind is not distressed even when afflicted by such
opposites as heat and cold, etc.—. Vimatsarah, being free from
spite, from the idea of enmity; and samah, equipoised; siddhau ca
asiddhau, in success and failure, with regard to things that come
unasked for—.

The monk who is such, who is equipoised, not delighted or
sorrowful in getting or not getting food etc. for the sustenance of the
body, who sees inaction etc. in action etc., who is ever poised in the
realization of the Self as It is, who, with regard to the activities
accomplished by the body etc. in the course of going about for alms
etc. for the bare maintenance of the body, is ever clearly conscious
of the fact, ‘I certainly do not do anything; the organs act on the
objects of the organs’ (see 5.8; 3.28), he, realizing the absence of
agentship in the Self, certainly does not do any actions like going
about for alms etc. But when, observing similarly with common
human behaviour, agentship is attributed to him by ordinary people,
then he (apparently) becomes an agent with regard to such actions
as moving about for alms etc. However, from the standpoint of his
own realization which has arisen from the valid means of knowledge
presented in the scriptures, he is surely not an agent.

He, to whom is thus ascribed agentship by others, na nibadhyate,
is not bound; api, even; krtvā, by performing such actions as moving
about for alms merely for the maintenance of the body, because
action which is a source of bondage has been burnt away along with
its cause by the fire of wisdom. Thus, this is only a restatement of
what has been said earlier.

When a person who has already started works becomes
endowed with the realization of the identity of the Self with the
actionless Brahman, then it follows that in the case of that man, who
has experienced the absence of agentship, actions and purposes in



the Self, actions become relinquished. But if this becomes
impossible for some reason and he continues to be engaged in
those actions as before, still he certainly does not do anything. This
absence of action has been shown in the verse, ‘Having given up
attachment to the results of action...’ (20).

Of that very person with regard to whom has been shown the
absence of action—

गतस��य मु�त�य �ानावि�थतचेतस:।
य�ायाचरत: कम� सम�ं �िवलीयते॥२३॥

23. Of the liberated person who has got rid of attachment, whose
mind is fixed in Knowledge, actions undertaken for a sacrifice get
totally destroyed.

Muktasya, of the liberated person who has become relieved of
such bondages as righteousness and unrighteousness, etc.;
gatasangasya, who has got rid of attachment, who has become
detached from everything; jñāna-avasthita-cetasah, whose mind is
fixed in Knowledge only; his karma, actions; ācaratah, undertaken;
yajñāya, for a sacrifice, to accomplish a sacrifice; (23) pravilīyate, gets
destroyed; samagram, totally—saha (together) agrena (with its
consequence, result). This is the meaning.

For what reason, again, does an action that is underway get
destroyed totally without producing its result? This is being
answered:

Because,

��ाप�णं �� हिव���ा�नौ ��णा हतुम्।
��ैव तेन ग�त�य ं��कम�समािधना॥२४॥

24. The ladle is Brahman, (24) the oblation is Brahman, the
offering is poured by Brahman in the fire of Brahman. Brahman
alone is to be reached by him who has concentration on Brahman as
the objective. (25)



Brahma-arpanam, the ladle is Brahman: The knower of Brahman
perceives the instrument with which he offers oblation in the fire as
Brahman Itself. He perceives it as not existing separately from the
Self, as one sees the non-existence of silver in nacre. In this sense it
is said that Brahman Itself is the ladle—just as what appears as
silver is only nacre. (The two words brahma and arpanam are not
parts of a compound word, samāsa.) The meaning is that, to a
knower of Brahman, what is perceived in the world as ladle is
Brahman Itself.

Similarly, brahma-havih, the oblation is Brahman: To him, what is
seen as oblation is nothing but Brahman.

In the same way, brahma-agnau, (—this is a compound word—)
in the fire of Brahman: The fire into which oblation is hutam, poured;
brahmanā, by Brahman, by the agent, is Brahman Itself. The
meaning is that Brahman Itself is the agent (of the offering). That he
makes the offering—the act of offering—, that is also Brahman. And
the result that is gantavyam, to be reached by him; that also is
brahma eva, surely Brahman.

Brahma-karma-samādhinā, by him who has concentration on
Brahman as the objective: Brahman Itself is the objective (karma);
he who has concentration (samādhi) on That is brahma-karma-
samādhih. The goal to be reached by him is Brahman alone.

Thus, even the action undertaken by one who desires to prevent
mankind from going astray is in reality inaction, for it has been
sublated by the realization of Brahman. This being so, in the case of
the monk from whom action has dropped off, who has renounced all
activity, viewing his Knowledge as a (kind of) sacrifice, too, becomes
all the more justifiable from the point of view of praising full
realization.

That is, whatever is well known as ladle etc. in the context of a
sacrifice, all that, in the context of the Self, is Brahman Itself to one
who has realized the supreme Truth. If not so, then, since all in
Brahman, it would have been useless to specifically mention ladle



etc. as Brahman. Therefore, all actions cease to exist for the man of
realization who knows that Brahman Itself is all this. And this follows
also from the absence (in him) of the idea of accessories. (26) For the
act called ‘sacrifice’ is not seen to exist without being in association
with the idea of accessories. All such acts as Agnihotra etc. are
associated with the ideas of such accessories as making an offering
etc. to the particular gods who are revealed in the scriptures, and
with the idea of agentship as also desire for results. But they are not
found bereft of the ideas of such distinctions as exist among action,
accessories and results, or unassociated with the ideas of agentship
and hankering for results.

This (apparent) (activity of the man of Knowledge), however,
stands dissociated from the ideas of differences among the
accessories like ladle etc., actions and results, which get destroyed
by the Knowledge of Brahman. Hence, it is inaction to be sure.

And thus has it been shown in, ‘He who finds inaction in action’
(18), ‘he really does not do anything even though engaged in action’
(20), ‘the organs act on the objects of the organs’ (3.28), ‘Remaining
absorbed in the Self, the knower of Reality should think, “I certainly
do not do anything”’ (5.8), etc. While pointing out thus, the Bhagavān
demolishes in various places the ideas of differences among actions,
accessories and results. And it is also seen in the case of rites such
as Agnihotra undertaken for results (kāmya), that the Agnihotra etc.
cease to be (kāmya) rites undertaken for selfish motives when the
desire for their results is destroyed. Similarly, it is seen that actions
done intentionally and unintentionally yield different results. So, here
as well, in the case of one who has his ideas of distinctions among
accessories like ladle etc., actions and results eliminated by the
knowledge of Brahman, even activities which are merely external
movements amount to inaction. Hence it was said, ‘gets totally
destroyed.’

Here some say: That which is Brahman is the ladle etc. It is
surely Brahman Itself which exists in the five forms (27) of
accessories such as the ladle etc. and it is Itself which undertakes



actions. There the ideas of ladle etc. are not eradicated, but the idea
of Brahman is attributed to the ladle etc. as one does the ideas of
Visnu etc. to images etc., or as one does the idea of Brahman to
name etc.

Reply: True, this could have been so as well if the context were
not meant for the praise of jñānayajña (Knowledge considered as a
sacrifice). Here, however, after presenting full realization as
expressed by the word jñāna-yajña, and the varieties of rites as
referred to by the word yajña (sacrifice), Knowledge has been
praised by the Bhagavān in, ‘Jñāna-yajña (Knowledge considered as
a sacrifice) is greater than sacrifices requiring materials’ (33). And in
the present context, this statement, ‘the ladle is Brahman’ etc., is
capable of presenting Knowledge as a sacrifice; otherwise, since
Brahman is everything, it will be purposeless to speak specially only
of ladle etc. as Brahman. But those who maintain that one has to
superimpose the idea of Brahman on the ladle etc., like
superimposing the idea of Visnu and others on images etc. and of
Brahman on name etc., for them the knowledge of Brahman stated
(in the verse) cannot be the intended subject-matter dealt with here,
because according to them ladle etc. are the (primary) objects of
knowledge (in the context of the present verse).

Besides, knowledge in the form of superimposition of an idea
cannot lead to Liberation as its result; and what is said here is,
‘Brahman alone is to be realized by him’. Also, it is inconsistent to
maintain that the result of Liberation can be achieved without full
realization. And it goes against the context—the context being of full
realization. This is supported by the fact that (the subject of) full
realization is introduced in the verse, ‘He who finds inaction in
action,’ and at the end (of this chapter) the conclusion pertains to
that very subject-matter. The chapter comes to a close by eulogizing
full realization itself in, ‘Jñāna-yajña (Knowledge considered as a
sacrifice) is greater than sacrifices requiring materials’, ‘Achieving
Knowledge, one...attains supreme Peace,’ (39) etc. That being so, it
is unjustifiable to suddenly say out of context that one has to
superimpose the idea of Brahman on the ladle etc. like the



superimposition of the idea of Visnu on images. Therefore this verse
bears the meaning just as it has been already explained.

As to that, after having presented Knowledge as a sacrifice, other
sacrifices also are being mentioned now in the verses beginning
with, ‘(Other yogīs undertake) sacrifice to gods alone,’ etc., for
eulogizing that Knowledge:

दैवमेवापरे य�ं योिगन: पयु�पासते।
��ा�नावपरे य�ं य�ेनवैोपजु�ित॥२५॥

25. Other yogīs undertake sacrifice to gods alone. Others offer
the Self, as a sacrifice by the Self itself, in the fire of Brahman.

Apare, other; yogīnah, yogīs, ritualists; pari-upāsate, undertake;
yajñam, sacrifice; daivam, to gods; eva, alone. 
A sacrifice by which the gods are adored is daiva-yajña; they
perform only that. This is the meaning.

Brahma-agnau, in the fire of Brahman: By the word brahman is
meant That which is referred to in such sentences as, ‘Brahman is
Truth, Knowledge and Infinite’ (Tai. 2.1), ‘Knowledge, Bliss,
Brahman’ (Br. 3.9.28), ‘the Brahman that is immediate and direct—
the self that is within all’ (Br.3.4.1), which is devoid of all worldly
characteristics like hunger etc. and which is beyond all particular
qualifications—as stated in, ‘Not this, not this’ (Br. 4.4.22). That
which is Brahman is the fire. (28) And it is spoken of as Brahmāgni
with a view to referring to It as that into which the offering is made.

In that fire of Brahman, apare, others, other knowers of Brahman;
upa-juhvati, offer; yajñam, the Self, which is referred to by the word
yajña (sacrifice), it having been presented as a synonym of the Self;
—that Self, which is a sacrifice, which in reality is verily the supreme
Brahman, which is associated with such limiting adjuncts as the
intellect etc., which is associated with all the qualities of the limiting
adjuncts superimposed on it, and which is the oblation, (they offer)
yajñena, by the Self itself as described above. The offering (of the
Self) in that (Brahman) is nothing but the realization of that Self



which is associated with the limiting adjuncts to be the supreme
Brahman which is free from limiting adjuncts. The monks, steadfast
in the realization of the identity of Brahman and the Self, make that
offering. This is the meaning.

Beginning with, ‘The ladle is Brahman’ etc., this sacrifice
characterized as full realization is being included among such
sacrifices as daiva-yajña etc. with a view to eulogizing it in the
verses beginning with, ‘O destroyer of enemies, jñāna-yajña is
greater than the sacrifices involving (sacrificial) materials’.

�ो�ादीनीि��या�य�ये संयमाि�नषु जु�ित।
श�दादीि�वषयान�य इि��याि�नषु जु�ित॥२६॥

26. Others offer the organs, namely ear etc., in the fires of self-
control. Others offer the objects, namely sound etc., in the fires of
the organs.

Anye, others, other yogis; juhvati, offer; indriyāni, the organs;
namely śrotrādīni, ear etc.; saṁyama-agnisu, in the fires of self-
control. The plural (in fires) is used because self-control is possible
in respect of each of the organs. Self-control itself is the fire. In that
they make the offering, that is they practise control of the organs.
Anye, others; juhvati, offer; visayān, the objects; śabdādīn, namely
sound etc.; indriyāgnisu, in the fires of the organs. The organs
themselves are the fires. They make offerings in those fires with the
organs of hearing etc. They consider the perception of objects not
prohibited by the scriptures to be a sacrifice.

सव�णीि��यकम�िण �ाणकम�िण चापरे।
आ�मसंयमयोगा�नौ जु�ित �ानदीिपते॥२७॥

27. Others offer all the activities of the organs and the activities of
the vital force into the fire of the Yog of self-control which has been
lighted by Knowledge.

Further, apare, others; juhvati, offer, that is merge; sarvāni, all;
indriya-karmāni, the activities of the organs; and also the prāna-



karmāni, activities of the vital force—prāna means the air in the
body; they offer its activities such as contraction, expansion, etc;
ātma-saṁyama Yog-agnau, into the fire of the Yog of self-control—
withdrawal (saṁyama) (29) into the Self (ātmā) is self-control (ātma-
saṁyama); that itself is the fire of Yog (Yog-agni); (they offer) into
that fire; jñāna-dīpite, which has been lighted by Knowledge, made to
blaze up by discriminating knowledge, as if lighted up by oil.

��यय�ा�तपोय�ा योगय�ा�तथाऽपरे।
�वा�याय�ानय�ा� यतय: संिशतव�ता:॥२८॥

28. Similarly, others are performers of sacrifices through wealth,
through austerity, through Yog, and through study and knowledge;
others are ascetics with severe vows.

Tathā, similarly; apare, others; are dravya-yajñāh, perfomers of
sacrifices through wealth—those sacrificers who spend wealth
(dravya) in holy places under the idea of performing sacrifices; tapo-
yajñāh, performers of sacrifices through austerity, men of austerity, to
whom austerity is a sacrifice; (30) Yog-yajñāh, performers of sacrifice
through Yog—those to whom the Yog consisting in the control of the
vital forces, withdrawal of the organs, etc., is a sacrifice; and
svādhyāya-jñāna-yajñāh, performers of sacrifices through study and
knowledge.

Sacrificers through study are those to whom the study of rg-veda
etc. according to rules is a sacrifice. And sacrificers through
knowledge are those to whom proper understanding of the meaning
of the scriptures is a sacrifice. Others are yatayah, ascetics, who are
diligent; saṁśita-vratāh, in following severe vows. Those whose
vows (vratāh) have been fully sharpened (samśita), made very rigid,
are saṁśita-vratāh. (31)

Further,

अपान ेजु�ित �ाणं �ाणेऽपान ंतथाऽपरे।
�ाणापानगती ���वा �ाणायामपरायणा:॥२९॥



29. Constantly practising control of the vital forces by stopping
the movements of the outgoing and the incoming breaths, some offer
as a sacrifice the outgoing breath in the incoming breath; while still
others, the incoming breath in the outgoing breath.

Prānāyāma-parāyanāh, constantly practising control of the vital
forces—that is they practise a form of prānāyāma called Kumbhaka
(stopping the breath either inside or outside) (32)—; prāna-apāna-gatī
ruddhvā, by stopping the movements of the outgoing and the
incoming breaths—the outgoing of breath (exhalation) through the
mouth and the nostrils is the movement of the Prāna; as opposed to
that, the movement of Apāna is the going down (of breath)
(inhalation); these constitute the prāna-apāna-gatī, movements of
Prāna and Apāna; by stopping these; some juhvati, offer as a
sacrifice; prānam, the outgoing breath, which is the function of
Prāna; apāne, in the incoming breath, which is the function of Apāna
—that is they practise a form of prānāyāma called Pūraka (‘filling in’);
while tathā apare, still others; offer apānam, the incoming breath;
prāne, in the outgoing breath, that is they practise a form of
prānāyāma called Recaka (‘emptying out’). (33)

अपरे िनयताहारा: �ाणा��ाणेषु जु�ित।
सव�ऽ�येते य�िवदो य��िपतक�मषा:॥३०॥

30. Others, having their food regulated, offer the vital forces in
the vital forces. All of them are knowers of the sacrifice and have
their sins destroyed by sacrifice.

Besides, apare, others; niyata-āhārāh, having their food
regulated; juhvati, offer; prānān, the vital forces, the different kinds of
vital forces; prānesu, in the vital forces themselves. Whichever
function of the vital forces is brought under control, in it they offer the
other functions. These latter become, as it were, merged in the
former. Sarve api, all; of ete, them; yajña-vidah, are knowers of the
sacrifice; and yajña-ksapita-kalmasāh, have their sins destroyed by
the sacrifices as mentioned above.

After accomplishing the above-mentioned sacrifices,
ो



य�िश�ामृतभुजो याि�त �� सनातनम्।
नाय ंलोकोऽ��यय��य कुतोऽ�य: कु�स�म॥३१॥

31. Those who partake of the nectar left over after a sacrifice,
reach the eternal Brahman. This world ceases to exist for one who
does not perform sacrifices. What to speak of the other (world), O
best among the Kurus (Arjuna)!

Yajña-śisṭa-amrta-bhujah, those who partake of the nectar left
over after a sacrifice, that is those who, after performing the
sacrifices described above, eat, during the leisure after the sacrifice,
the food called nectar, as prescribed by the injunctions; yānti, reach;
sanātanam brahma, the eternal Brahman. For the sake of
consistency (with the Upanisads) it is understood that if they (the
sacrificers) are seekers of Liberation, (then they reach Brahman) in
due course of time. (34)

Even ayam lokah, this world, common to all beings; na asti,
ceases to exist; ayajñasya, for one who does not perform sacrifices,
for him who does not have to his credit even a single one of the
above sacrifices. Kutah anyah, what to speak of the other world
which can be achieved through special disciplines; kurusattama, O
best among the Kurus!

एव ंबहिुवधा य�ा िवतता ��णो मुखे।
कम�जाि�वि� ता�सव�नवे ं�ा�वा िवमो�यसे॥३२॥

32. Thus, various kinds of sacrifices lie spread at the mouth of
the Vedas. Know them all to be born of action. Knowing thus, you will
become liberated.

Evam, thus; bahu-vidhā yajñāh, various kinds of sacrifices as
described; vitatāh, lie spread; mukhe, at the mouth, at the door;
brahmanah, of the Vedas. Those which are known through the
Vedas—as for instance, ‘We offer the vital force into speech’, etc.—
are said to be vitatāh, spread, elaborated; mukhe, at the mouth;
brahmanah, of the Vedas.



Viddhi, know; tān, them; sarvān, all; to be karmajān, born of
action, accomplished through the activities of body, speech and
mind, but not born of the Self. For the Self is actionless. Hence,
jñātvā, knowing; evam, thus; vimoksyase, you will become liberated
from evil. By knowing thus—‘These are not my actions; I am
actionless and detached’—You will be freed from worldly bondage as
a result of this full enlightenment. This is the purport.

Through the verse beginning with, ‘The ladle is Brahman’ etc.,
complete Illumination has been represented as a sacrifice. And
sacrifices of various kinds have been taught. With the help of (35)
those (sacrifices) that are meant for accomplishing desirable human
ends, Knowledge (considered as a sacrifice) is being extolled:

How?

�ेया���यमया��ा��ानय�: पर�तप।
सव� ंकम�िखलं पाथ� �ान ेपिरसमा�यते॥३३॥

33. O destroyer of enemies, Knowledge considered as a sacrifice
is greater than sacrifices requiring materials. O son of Prthā, all
actions in their totality culminate in Knowledge.

O destroyer of enemies, jñāna-yajñah, Knowledge considered as
a sacrifice; is śreyān, greater; dravyamayāt yajñāt, than sacrifices
requiring materials. (36) For, a sacrifice performed with materials is an
originator of results, (37) but Knowledge considered as a sacrifice is
not productive of results. (38) Hence it is greater, more praiseworthy.

How?
Because, sarvam, all; karma-akhilam, actions in their totality,

without exception; O son of Prthā, parisamāpyate, culminate, get
merged (attain their consummation); jñāne, in Knowledge, which is a
means to Liberation and is comparable to ‘a flood all around’
(cf.2.46). This is the idea, which accords with the Upanisadic text,
‘As when the (face of a die) bearing the number 4, called Krta, wins,
the other inferior (numbers on the die-faces) get included in it, so
whatever good actions are performed by beings, all that gets merged



in this one (Raikva). (So it happens) to anyone who knows what he
(Raikva) knew’ (Ch. 4.1.4).

In that case, by what means is this highly estimable Knowledge
acquired? The answer is being given:

ति�ि� �िणपातेन पिर��ेन सेवया।
उपदे�यि�त ते �ान ं�ािनन�त��वदिश�न:॥३४॥

34. Know that through prostration, inquiry and service. The wise
ones who have realized the Truth will impart the Knowledge to you.

Viddhi, know; tat, that, the process by which It is acquired; by
approaching teachers pranipātena, through prostration, by lying fully
stretched on the ground with face downward, with prolonged
salutation; paripraśnena, through inquiry, as to how bondage and
Liberation come, and what are Knowledge and ignorance; and
sevayā, through the service of the guru. (Know it) through these and
other (disciplines). (39) Being pleased with humility, jñāninah, the wise
ones, the teachers; tattva-darśinah, who have realized the Truth;
upadeksyanti, will impart, will tell; te, you; jñānam, the Knowledge as
described above.

Although people may be wise, some of them are apt to know
Truth just as it is, while others may not be so. Hence the
qualification, ‘who have realized the Truth’. The considered view of
the Bhagavān is that Knowledge imparted by those who have full
enlightenment becomes effective, not any other.

That being so, the next verse also becomes appropriate:

य��ा�वा न पुनम�हमेव ंया�यिस पा�डव।
येन भूता�यशेषेण ��य�या�म�यथो मिय॥३५॥

35. Knowing which, O Pandava (Arjuna), you will not come under
delusion again in this way, and through which you will see all beings
without exception in the Self and also in Me.



Jñātvā, knowing; yat, which—by acquiring which Knowledge
imparted by them; O Pandava, na vāsyasi, you will not come under;
moham, delusion; punah, again; evam, in this way, in the way you
have come under delusion now. Besides, yena, through which
Knowledge; draksyasi, you will see directly; bhūtāni, all beings;
aśesena, without exception, counting from Brahmā down to a clump
of grass; ātmani, in the Self, in the innermost Self, thus—‘These
beings exist in me’; and atha, also; see that these are mayi, in Me, in
Vāsudeva, the supreme Bhagavān. The purport is, ‘You will realize
the identity of the individual Self and Bhagavān, which is well known
in the Upanisads.’

Moreover, the greatness of this Knowledge is:

अिप चेदिस पापे�य: सव��य: पापकृ�म:।
सव� ं�ान�लवेनवै वृिजन ंस�तिर�यिस॥३६॥

36. Even if you be the worst sinner among all sinners, still you will
cross over all the wickedness with the raft of Knowledge alone.

Api cet asi, even if you be; pāpa-krt-tamah, the worst sinner,
extremely sinful; sarvebhyah, among all; pāpebhyah, the sinners
(pāpa, lit. sin, means here sinner) ; still santarisyasi, you will cross
over; sarvam, all; the vrjinam, wickedness, the ocean of wickedness,
sin; (40) jñāna-plavena eva, with the raft of Knowledge alone, by
using Knowledge alone as a float. Here, (41) righteousness (formal
religious observance), too, is said to be an evil in the case of one
aspiring for Liberation.

How Knowledge destroys sin is being told with the help of an
illustration:

यथैध�िस सिम�ोऽि�नभ��मसा�कु�तेऽजु�न।
�ानाि�न: सव�कम�िण भ�मसा�कु�ते तथा॥३७॥

37. O Arjuna, as a blazing fire reduces pieces of wood to ashes,
similarly the fire of Knowledge reduces all actions to ashes.



O Arjuna, yathā, as; a samiddhah, blazing; agnih, fire, a well
lighted fire; kurute, reduces; edhāmsi, pieces of wood; bhasmasāt, to
ashes; tathā, similarly; jñānāgnih, the fire of Knowledge—Knowledge
itself being the fire; kurute, reduces; bhasmasāt, to ashes; sarva-
karmāni, all actions, that is it renders them ineffective, for the fire of
Knowledge itself cannot directly (42) burn actions to ashes, like
pieces of wood. So, the idea implied is that full enlightenment is the
cause of making all actions impotent.

From the force of the context (43) it follows that, since the result of
actions owing to which the present body has been born has already
become effective, therefore it gets exhausted only through
experiencing it. Hence, Knowledge reduces to ashes only all those
actions that were done (in this life) prior to the rise of Knowledge and
that have not become effective, as also those performed along with
(that is after the dawn of) Knowledge, and those that were done in
the many past lives.

Since this is so, therefore,

न िह �ानने सदशृं पिव�िमह िव�ते।
त��वय ंयोगसंिस�: कालेना�मिन िव�दित॥३८॥

38. Indeed, there is nothing purifying here comparable to
Knowledge. One who has become perfected after a (long) time
through Yog, realizes That by himself in his own heart.

Hi, indeed; na vidyate, there is nothing; pavitram, purifying,
sanctifying; iha, here; sadrśam, comparable; jñānena, to Knowledge.
Yog-saṁsiddhah, one who has become perfected, who as attained
fitness through Yog—the seeker after Liberation who has become
saṁsiddhah, purified, qualified; yogena, through the Yog of Karma
and the Yog of concentration—; kālena, after a long time; vindati,
realizes, that is attains; tat, That, Knowledge; verily svayam, by
himself; ātmani, in his own heart.

That means by which Knowledge is invariably attained is being
taught:

े े



��ाव��लभते �ान ंत�पर: संयतेि��य:।
�ान ंल��वा पर� शाि�तमिचरेणािधग�छित॥३९॥

39. The man who has faith, is diligent and has control over the
organs, attains Knowledge. Achieving Knowledge, one soon attains
supreme Peace.

Śraddhāvān, the man who has faith; labhate, attains; jñānam,
Knowledge. Even when one has faith, he may be indolent. Therefore
the Bhagavān says, tatparah, who is diligent, steadfast in the service
of the teacher, etc., which are the means of attaining Knowledge.
Even when one has faith and is diligent, one may not have control
over the organs. Hence the Bhagavān says, saṁyata-indriyah, who
has control over the organs—he whose organs (indriyāni) have been
withdrawn (saṁyata) from objects. He who is such, who is full of
faith, diligent, and has control over the organs, does surely attain
Knowledge.

However, prostrations etc., which are external, are not invariably
fruitful, for there is scope for dissimulation etc. But this is not so in
the case of one possessing faith etc. Hence they are the unfailing
means of acquiring Knowledge.

What, again, will result from gaining Knowledge? This is being
answered: Labdhvā, achieving; jñānam, Knowledge; adhigacchati,
one attains; acirena, soon indeed; parām, supreme; śāntim, Peace,
supreme detachment called Liberation. That Liberation soon follows
from full Knowledge is a fact well ascertained from all the scriptures
and reasoning.

One should not entertain any doubt in this matter. For doubt is
the most vicious thing. Why? The answer is being stated:

अ��ा��धान� संशया�मा िवन�यित।
नाय ंलोकोऽि�त न परो न सुखं संशया�मन:॥४०॥

40. One who is ignorant and faithless, and has a doubting mind
perishes. Neither this world nor the next nor happiness exists for one



who has a doubting mind.
Ajñah, one who is ignorant, who has not known the Self; and

aśradda-dhānah, who is faithless; (44) and saṁśaya-ātmā, who has a
doubting mind; vinaśyati, perishes. Although the ignorant and the
faithless get ruined, yet it is not to the extent that a man with a
doubting mind does. As for one with a doubting mind, he is the most
vicious of them all. How? Na ayam lokah, neither this world which is
familiar; na, nor also; parah, the next world; na sukham, nor
happiness; asti, exist; saṁśaya-ātmanah, for one who has a
doubting mind. For doubt is possible even with regard to them!
Therefore one should not entertain doubt.

Why?

योगसं�य�तकम�णं �ानसंिछ�संशयम्।
आ�मव�त ंन कम�िण िनब�ि�त धन�य॥४१॥

41. O Dhanañjaya (Arjuna), actions do not bind one who has
renounced actions through Yog, whose doubt has been fully
dispelled by Knowledge, and who is not inadvertent.

Yog-sannyasta-karmānam, one who has renounced actions
through Yog: that person who is a knower of the supreme Goal, by
whom actions called righteous or unrighteous have been renounced
through the Yog characterized as the Knowledge of the supreme
Goal.

How does one become detached from actions through Yog? The
Bhagavān says: He is jñāna-saṁchinna-saṁśayah, one whose
doubts (saṁśaya) have been fully dispelled (saṁchinna) by
Knowledge (jñāna) characterized as the realization of the identity of
the individual Self and Bhagavān.

O Dhanañjaya, he who has thus renounced actions through Yog,
ātmavantam, who is not inadvertent, not careless; him, karmāni,
actions, seen as the activities of the gunas (see 3.28); na
nibadhnanti, do not bind, (that is) they do not produce a result in the
form of evil etc.



Since one whose doubts have been destroyed by Knowledge—
arising from the destruction of the impurities (of body, mind, etc.) as
a result of the practice of Karma-Yog—does not get bound by
actions owing to the mere fact of his actions having been burnt away
by Knowledge; and since one who has doubts with regard to the
practice of the Yogs of Knowledge and actions gets ruined—

त�माद�ानस�भूत ंहृ��थं �ानािसना�मन:।
िछ��वैन ंसंशय ंयोगमाित�ोि�� भारत॥४२॥

42. Therefore, O scion of the Bharata dynasty, take recourse to
Yog and rise up, cutting asunder with the sword of Knowledge this
doubt of your own in the heart, arising from ignorance.

Tasmāt, therefore, O scion of the Bharata dynasty; ātisṭha, take
recourse to, that is undertake; Yogm, Yog—performance of actions,
which is a means to full Illumination; and now, uttisṭha, rise up for
battle; chittvā, cutting asunder; jñānāsinā, with the sword of
Knowledge—Knowledge is full Illumination, which is a destroyer of
such defects as sorrows, delusion, etc.; that itself is the sword; with
that sword of Knowledge—; enam, this; saṁśayam, doubt; ātmanah,
of your own, which is a source of one’s own ruin and is most sinful;
hrtstham, in the heart, residing in the intellect; ajñāna-sambhūtam,
arising from ignorance, born of non-discrimination.

The word ātmanah is used because doubt concerns oneself.
Indeed, another’s doubt cannot be removed by someone else.
Hence the word ‘own’ is used. So, although the doubt is with regard
to the Self, it is really one’s own.

FOOTNOTES AND REFERENCES
[1] First king of the Iksvāku dynasty, otherwise known as the Solar

dynasty.
[2] The paths characterized by Knowledge and by action (rites

and duties).



[3] This text points out that the reason for adoring other deities is
the ignorance of the Self, which gives rise to the ideas of
difference between the worshipped and the worshipper. As
animals are beneficial to human beings, so also is the
sacrificer to the gods, because through oblations he works for
their pleasure!

[4] Asṭ. and Ā.Ā. omit ‘adhikāra, eligibility for’, and read karmāni.
—Tr.

[5] Ā.G. writes: guna-vibhāgena karma-vibhāgah, classification of
the duties, determined by the classification of the gunas.—Tr

[6] This last portion of the sentence is translated by some as
follows: You should not undertake actions which are done in
the present manner (that is do not perform actions in the
manner undertaken by people nowadays, which neither
purifies the mind nor helps people). (See Gī. Pr., p. 114.)

[7] Possessed of the knowledge of Brahman.
[8] Both engagement and non-engagement presuppose

agentship and an act of some kind. This, however, holds good
on the plane of ignorance, but not on that of Self-realization.

[9] Asṭ. reads na in place of nanu.—Tr.
[10] Asṭ. omits ‘aham karomi iti, under the idea, “I am doing”’.—Tr.
[11] As explained by others.—Tr.
[12] Here, in the present verse.
[13] The stated results accrue from correct knowledge, not from

false perception; and correct knowledge alone is praise-
worthy.

[14] Kāma-sankalpa is variously translated as ‘desires and
purposes’, ‘plans and desires for results’, ‘hankering for
desires’, etc. But Śankarācārya shows sankalpa as the cause
of kāma.—Tr.



[15] Perceiver of inaction etc.: He who knows the truth about
action and inaction as explained before.—Tr.

[16] Asṭ. adds this word sarva, all.—Tr.
[17] From the subjective standpoint of the enlightened there are

no actions, but ordinary people mistakenly think them to be
actions, which in reality are a mere semblance of it.

[18] Āśīh is a kind of desire that can be classed under prayer.
(Some translate it as desire, hope.—Tr.)

[19] Parigraha: receiving, accepting, possessions, belongings. —
V.S.A

[20] Here Asṭ. adds tasmāt tābhyām mukto bhavati samsārāt
mukto bhavati ityarthah, therefore, he becomes free from both
of them, that is he becomes liberated from transmigration.—
Tr.

[21] Contradiction of the scriptures.
[22] Unasked for: what comes before the monk gets ready for

going out for alms; without forethought: alms that are not
given with abuses, and have not fallen on the ground, but
collected from five or seven houses without any plan;
spontaneously: alms brought to one spontaneously by
devoted people.

[23] Ā.G. takes yajña to mean Visnu. So, yajñāya will mean ‘for
Visnu’. Śankarācārya also interprets this word similarly in 3.9.
—Tr.

[24] Some translate as ‘Brahman is the ladle...,’ etc.—Tr.
[25] As an object to be known and attained. (Some translate

brahma-karma-samādhinā as, ‘by him who sees Brahman in
action’.)

[26] See note on p.172.—Tr.
[27] Accessories that can be indicated by the five grammatical

case-ending, namely Nominative, Objective, Instrumental,



Dative and Locative. (As for instance, the sacrificer, oblation,
ladle, sacrificial fire, and Brahman.—Tr.)

[28] Brahman is called fire because, as reflected in wisdom, It
burns away everything, that is ignorance, or because
everything merges into It during dissolution (pralaya).

[29] Saṁyama consists of concentration, meditation, and Self-
absorption. The idea conveyed by the verse is that by
stopping all activities, they concentrate the mind on the Self.

[30] This is according to Ast.—Tr.
[31] Six kinds of sacrifices have been enumerated in this verse.
[32] ‘Three sorts of motion of Prānāyāma (control of the vital

forces) are, one by which we draw the breath in, another by
which we throw it out, and the third action is when the breath
is held in the lungs or stopped from entering the lungs.’—
C.W., Vol.I, 1962, p. 267.

Thus, there are two kinds of Kumbhaka—internal and
external.

[33] Constantly practising control of the vital forces, they perform
Kumbhaka after Recaka and Pūraka.

[34] The Upanisads describe the different stages through which
those who do good deeds and practise meditation have to
pass before reaching the qualified Brahman after death. For
Liberation there is need also of purification of the heart. Thus,
they reach Brahman by stages, and not immediately after
death. (See Ch. 8.5 and subsequent portion; also, Br. 4.3.35
to 4.4.25, etc.)

[35] Some translate this as: As compared with...—Tr.
[36] Including study of the Vedas, etc. also.
[37] Worldly prosperity, attaining heaven, etc.



[38] It only reveals the state of Liberation that is an achieved fact.
(According to Advaitism, Liberation consists in the removal of
ignorance by Illumination. Nothing new is produced thereby.—
Tr.)

[39] Other disciplines such as control of the mind, body, etc.
Śankarācārya’s own words in the Commentary are
evamādinā, after which Asṭ. puts a full stop, and agreeing with
this, Ā.G. says that the word viddhi (know) is to be connected
with evamādinā. Hence this translation. Alternatively, those
words have to be taken with praśrayena. Then the meaning
will be, ‘Being pleased with such and other forms of
humility...’—Tr.

[40] Asṭ. reads pāpa-samudram, (ocean of sin) in place of pāpam.
—Tr.

[41] Here, in the scriptures imparting spiritual instructions.
[42] Knowledge destroys ignorance, and thereby the idea of

agentship is eradicated. This in turn makes actions
impossible.

[43]If the body were to die just with the dawn of Knowledge,
imparting of Knowledge by enlightened persons would be
impossible, and thus there would be no teacher to transmit
Knowledge!

[44] Asṭ. adds here: guruvākya-śāstresu aviśvāsavān, who has no
faith in the instructions of the teacher and the scriptures.—Tr.



CHAPTER 5
THE WAY OF RENUNCIATION

OF ACTIONS

कम�सं�ासयोगः

In the instructions beginning with ‘He who finds inaction in action’
(4.18), and in, ‘he is engaged in Yog and is a performer, of all actions
(ibid.), ‘whose actions have been burnt away by the fire of wisdom’
(ibid. 19), ‘performing actions merely for the (maintenance of the)
body’ (ibid. 21), ‘Remaining satisfied with what comes unasked for’
(ibid. 22), ‘The ladle is Brahman, the oblation is Brahman’ (ibid. 24),
‘Know them all to be born of action’ (ibid. 32), ‘O son of Prthā, all
actions in their totality culminate in Knowledge’ (ibid. 33), ‘the fire of
Knowledge reduces all actions to ashes’ (ibid. 37), ending with
‘actions do not bind one who has renounced actions through Yog’
(ibid. 41), the Bhagavān spoke of renunciation of all actions. And in
the words, ‘take recourse to Yog by cutting asunder with the sword of
Knowledge this doubt’ (ibid. 42), the Bhagavān has said, ‘You
undertake Yog consisting in the performance of actions’.

Between these two, namely the performance of actions and
renunciation of actions, since there is mutual opposition as between
rest and motion, therefore it is not possible for the same person to
undertake them together. Nor has it been enjoined that they should
be practised at different times. That is to say, there arises the
contingency of having to undertake one of these as a duty. In such a
case the one which is more commendable of these two, namely



performance of actions and relinquishment of actions, ought to be
undertaken, not the other.

Thinking thus and with a view of knowing the one that is more
commendable, Arjuna said, ‘O Krishna, You speak of renunciation of
actions,’ etc.

Objection: Is it not that in the verses quoted above, the
Bhagavān, intent on elaborating steadfastness in Knowledge, spoke
of renunciation of all actions for a knower of the Self, but not for one
ignorant of the Self? And consequently, since performance of actions
and their renunciation are meant for different persons, therefore the
question with a view to knowing the preference of one over the other
does not become logical.

Reply: It is true that from your point of view the question is not
rational. We say that, on the other hand, the question is certainly
justifiable from the questioner’s (Arjuna’s) standpoint.

Objection: How?
Reply: In the foregoing passages the emphasis is on the

renunciation of actions (not on the agent), because it was intended
by the Bhagavān to present that as a duty. But it is impossible to
undertake that (renunciation) as a duty unless there is an agent to do
so. Therefore, from one point of view, even he who has not realized
the Self becomes approved as fit for renunciation. On the other
hand, it is not intended that renunciation. On the other hand, it is not
intended that renunciation has to be undertaken only by a knower of
the Self.

To Arjuna, who thus thinks that even an ignorant person is
entitled to both performance of actions and their renunciation, there
is mutual contradiction between the two as shown above. And if one
of the two has to be undertaken, the more commendable one has to
be preferred, not the other. In this way, the question with the
intention of knowing the more commendable one is not unjustifiable.
From an ascertainment of the meaning of the answer, too, it is
understood that the questioner’s intention is just this.



Objection: How?
The answer (of the Bhagavān) is: Renunciation and Karma-Yog

lead to Liberation. But among these, Karma-Yog excels (cf: 5.2). The
point to be ascertained is this: Is it that after stating the purpose of
renunciation and Karma-Yog—which are resorted to by a knower of
the Self—to be Liberation, it is being hereby (45) said (by the
Bhagavān) that between those two themselves, the preeminence of
Karma-Yog over renunciation of actions is owing to some speciality,
or is it that both those (46) (ideas) are asserted (by Him) with respect
to renunciation of actions and Karma-Yog practised by one who is
ignorant of the Self?

Objection: What does it matter if the statement means that
Liberation can be attained through renunciation of actions and
Karma-Yog undertaken by a knower of the Self, and that, of them
Karma-Yog is superior to renunciation of actions; or that both those
(ideas) are asserted in respect of renunciation of actions as well as
Karma-Yog resorted to by one ignorant of the Self?

Vedāntin: As to this, the answer is: Since it is impossible that
renunciation of actions and Karma-Yog can be undertaken by a
knower of the Self, therefore, to say that both of them lead to
Liberation, and to call his Karma-Yog as superior to renunciation of
action—both these positions are absurd. If it were possible for one
ignorant of the Self to undertake renunciation of actions and its
opposite, Karma-Yog consisting in the performance of actions, then
the two statements that both of them lead to Liberation and that
Karma-Yog is superior to renunciation of actions become justifiable.
But in the case of the knower of the Self, since it is impossible to
pursue both renunciation of actions and Karma-Yog, therefore, to
say that they lead to Liberation and that Karma-Yog is superior to
renunciation of actions is illogical.

With regard to this the Opponent says: Is it that renunciation of
actions and Karma-Yog are both impossible for a knower of the Self,
or that one of the two is impossible? If one of the two be impossible,



then, it is renunciation of actions or Karma-Yog? And the reason for
this impossibility should also be stated.

As to this, the answer is: In the case of the knower of the Self,
since there has occurred a cessation of false knowledge, Karma-
Yog, which is based on erroneous knowledge, will become
impossible.

What is being established in various places here in the scripture
(Gītā), in the various portions dealing with the ascertainment of the
real nature of the Self, is this: Having stated that for the knower of
the Self, who has realized as his own the Self which is actionless
owing to Its being free from all such transformations as birth etc. and
from whom false ignorance (47) has been eradicated as a result of full
enlightenment, there follows renunciation of all actions characterized
by abiding in the state of identity with the actionless Self, it is then
stated that because of the contradiction between correct knowledge
and false ignorance, and their results, Karma-Yog—which is
opposed to renunciation of actions which has false ignorance as its
basis, which is preceded by the idea of agentship, and which
consists in being established in the active-self—is non-existent for
him. This being so, it will be logical to say that Karma-Yog, which has
erroneous knowledge for its source, is impossible for the knower of
the Self who has become freed from false knowledge.

Objection: In which places, again, dealing with the ascertainment
of the true nature of the Self, has been established the absence of
actions for the knower of the Self?

The answer to this is: Beginning the topic with, ‘But know That to
be indestructible’ (2.17), the absence of the actions in the case of the
knower of the Self has been stated in various places such as, ‘He
who thinks of this One as the killer’ (2.19), ‘he who knows this One
as indestructible, eternal’ (ibid. 21), etc.

Objection: Is it not that in the various places dealing with the
ascertainment of the real nature of the Self, Karma-Yog, too, has
surely been expounded, as for instance in, ‘Therefore, O descendent



of Bharata, join the battle’ (ibid. 18), ‘Even considering your own
duty’ (ibid. 31), ‘Your right is for action alone’ (ibid. 47), etc.? And
consequently, how can Karma-Yog be impossible for the knower of
the Self?

To this the reply is:
Because there is contradiction between right knowledge and

false knowledge, and their effects;
because, by the text, ‘through the Yog of Knowledge for the men

of realization’ (3.3), the steadfastness of the Sānkhyas, the men who
have known the reality of the Self, in the Yog of Knowledge
characterized as dwelling in the state of identity with the actionless
Self, has been distinguished from the steadfastness in Karma-Yog
which is resorted to by one ignorant of the Self;

because, from the fact of his having attained fulfilment, there is
no need of any other means for the knower of the Self;

and because absence of any other duty has been pointed out in,
‘for him there is no duty to perform’ (3.17);

also because, in ‘A person does not attain freedom from action
by abstaining from action’ (ibid. 4) and ‘But, mighty-armed one,
renunciation (of actions) is hard to attain without (Karma-) Yog’ (5.6),
Karma-Yog has been prescribed as a means to the knowledge of the
Self;

and because, with regard to one in whom has arisen full
realization, the absence of Karma-Yog has been stated in, ‘[For the
sage who wishes to ascend (to Dhyāna-Yog), action is said to be the
means.] For that person, when he has ascended to (Dhyāna-) Yog,
inaction alone is said to be the means’ (6.3);

and because, actions other than those needed for the
sustenance of the body have been ruled out in, ‘he incurs no sin by
performing actions merely for the (maintenance of the) body’ (4.21);

also because, in the text, ‘the knower of Reality should think, “I
certainly do not do anything”’ (5.8), it is taught with regard to one



who has known the real nature of the Self that, keeping his mind
absorbed in the Self, he should never have the idea ‘I am doing’,
even in respect of actions such as seeing, hearing, etc. dictated by
the need of merely maintaining the body;

and because, in the case of one who has known the reality of the
Self, Karma-Yog which is opposed to full enlightenment and is
caused by false knowledge cannot be a possibility even in a dream
—therefore (for the above reasons), it is only with regard to the
renunciation of actions and with regard to Karma-Yog resorted to by
one who is ignorant of the Self that the statement of their dealing to
Liberation has been made. And the speciality of (his) Karma-Yog has
been spoken of as being easy of performance in comparison with his
renunciation of actions which, as distinguished from the renunciation
of all actions by the aforesaid knower of the Self, will be partial owing
to the persistence of the idea of agentship and will be difficult to be
practised along with yama, niyama, (48) etc.

It stands confirmed that even by interpreting the meaning of the
Bhagavān’s answer in this way, the above-mentioned intention of the
questioner (Arjuna) becomes well established.

In the verse, ‘if it be Your opinion that Wisdom is superior to
action’ (3.1), when Arjuna, finding that Knowledge and action cannot
coexist, asked the Bhagavān, ‘Tell me that which is superior of the
two,’ He stated His conclusion that steadfastness in the Yog of
Knowledge was taught for the knowers of the Self, the monks, while
steadfastness in Karma-Yog was for the yogīs.

From the statement that one does not attain fulfilment from mere
renunciation (cf. 3.4), it follows that (renunciation) associated with
Knowledge is intended as the means to fulfilment. And since Karma-
Yog, too, has been enjoined, therefore, with the intention of knowing
the distinction between these two to determine whether renunciation
devoid of Knowledge is better or Karma-Yog is better, Arjuna asks:

Arjuna said:

�



सं�यासं कम�ण� कृ�ण पुनय�गं च शंसिस।
य��ेय एतयोरेकं त�मे �ूिह सुिनि�तम्॥१॥

1. O Krishna, You praise renunciation of actions, and again,
(Karma-) Yog. Tell me for certain that one which is better between
these two.

(O Krishna,) śaṁsasi, You praise, that is speak of; sannyāsam,
renunciation; karmanām, of actions, of performance of various kinds
of rites enjoined by the scriptures; punah ca, and again; You praise
Yogm, Yog, the obligatory performance of those very rites! Therefore
I have a doubt as to which is better—Is the performance of actions
better, or their rejection? And that which is better should be
undertaken. And hence, brūhi, tell; mām, me; suniścitam, for certain,
as the one intended by You; tat ekam, that one—one of the two,
since performance of the two together by the same person is
impossible; yat, which; is śreyah, better, more commendable;
etayoh, between these two, between the renunciation of actions and
the performance of actions, (49) by undertaking which You think I
shall acquire what is beneficial.

While stating His own opinion in order to arrive at a conclusion—

Shri Hari said:

सं�यास: कम�योग� िन:�ेयसकरावुभौ।
तयो�तु कम�सं�यासा�कम�योगो िविश�यते॥२॥

2. Both renunciation of actions and Karma-Yog lead to Liberation.
Between the two, Karma-Yog, however, excels over renunciation of
actions.

Ubhau, both, to be sure; sannyāsah, renunciation of actions; ca,
and; karma-Yogh, Karma-Yog—their performance—; nihśreyasa-
karau, lead to Liberation. Though both lead to Liberation by virtue of
being the cause of the rise of Knowledge, even then, tayoh, between
the two which are the causes of Liberation; Karma-Yog, tu, however;



viśisyate, excels; karma-sannyāsāt, over mere renunciation of
actions.

Thus He extols Karma-Yog. (50)

Why? In answer the Bhagavān says:

�ेय: स िन�यसं�यासी यो न �ेि� न क��ित।
िन����ो िह महाबाहो सुखं ब�धा��मु�यते॥३॥

3. He who does not hate and does not crave should be known as
a man of constant renunciation. For, O mighty-armed one, he who is
free from duality becomes easily freed from bondage.

That performer of Karma-Yog, yah, who; na dvesṭi, does not hate
anything; and na kānksati, does not crave; jñeyah, should be known;
as nitya-sannyāsī, a man of constant (51) renunciation. The meaning
is that he who continues to be like this in the midst of sorrow,
happiness and their sources should be known as a man of constant
renunciation, even though engaged in actions.

Hi, for; mahābāho, O mighty-armed one; nirdvandvah, one who is
free from duality; pramucyate, becomes freed; sukham, easily,
without trouble; bandhāt, from bondage.

It is reasonable that in the case of renunciation and Karma-Yog,
which are opposed to each other and can be undertaken by different
persons, there should be opposition even between their results; but it
cannot be that both of them surely lead to Liberation. When such a
question arises, this is the answer stated:

स��ययोगौ पृथ�बाला: �वदि�त न पि�डता:।
एकम�याि�थत: स�यगुभयोिव��दते फलम्॥४॥

4. The fools, not the learned ones, speak of Sānkhya (the path of
Knowledge) and (Karma-) Yog as different. Any one who properly
resorts to even one (of them) gets the result of both.

Bālāh, the fools; na panḍitāh, not the learned ones; pravadanti,
speak of; sānkhya-Yogu, Sānkhya (52) (the Path of Knowledge) and



(Karma-) Yog; as prthak, different, having opposite and different
results. The learned ones, the wise, however, admit one,
unconflicting result. How? Any one who samyak, properly; āsthitah,
resorts to, that is follows; ekam api, even one, between the Path of
Knowledge and (Karma-) Yog; vindate, gets; phalam, the result;
ubhayoh, of both. For, the result of both is that Liberation itself.
Therefore, there is no conflict with regard to the result.

Objection: After beginning the topic with the words, ‘renunciation’
and ‘(Karma-) Yog’, how is it that the Bhagavān speaks of the
identity of the results of the path of Knowledge and (Karma-) Yog,
which is beside the point?

Reply: This defect does not arise. Although the question was put
by Arjuna merely with regard to renunciation and Karma-Yog, yet the
Bhagavān, without actually avoiding them, and by adding something
special which was intended by Him, gave the answer by expressing
them through other words, ‘Sānkhya’ and ‘(Karma-) Yog’. Those very
‘renunciation and ‘Karma-Yog’, when they are (respectively)
associated with Knowledge and such of Its means as equanimity
etc., are meant by the words ‘Sānkhya’ and ‘Yog’. This is the
Bhagavān’s view. Therefore there is no discussion out of the context.

How can the result of both be attained by the proper performance
of only one? The answer is:

य�स��यै: �ा�यते �थान ंत�ोगैरिप ग�यते।
एकं स��य ंच योगं च य: प�यित स प�यित॥५॥

5. The State (53) that is reached by the Sānkhyas, that is reached
by the yogīs as well. He sees who sees Sānkhya and Yog as one.

Sthānam, the State called Liberation; yat prāpyate, that is
reached; sānkhyaih, by the Sānkhyas, by the monks steadfast in
Knowledge; tat prāpyate, that is reached; Yogih, by the yogīs; api, as
well. The yogīs are those who, as a means to the attainment of
Knowledge, undertake actions by dedicating them to Bhagavān
without seeking any result for themselves. The purport is that, by



them also that State is reached through the process of acquiring
monasticism which is a result of the knowledge of the supreme
Reality.

Therefore, sah, he; paśyati, sees truly; yah, who; paśyati, sees;
Sānkhya and Yog as ekam, one, because of the identity of their
results. This is the meaning.

Objection: If this be so, then monasticism itself excels Yog! Why,
then, is it said, ‘Among the two, Karma-Yog, however, excels
renunciation of actions’?

Reply: Hear the reason for this: Having in view the mere giving
up of actions and Karma-Yog, your question was as to which one
was better of the two. My answer was accordingly given that Karma-
Yog excels renunciation of actions (resorted to) without Knowledge.
But renunciation that is beat on knowledge is Sankhya. This is what
was meant by me. And that is indeed Yog in the highest sense.
However, that which is the Vedic Karma-Yog is figuratively spoken of
as Yog and renunciation since it leads to it (supreme Knowledge).

How does it lead to that? The answer is:

सं�यास�तु महाबाहो द:ुखमा�तुमयोगत:।
योगयु�तो मुिन��� निचरेणािधग�छित॥६॥

6. But, O mighty-armed one, renunciation is hard to attain without
(Karma-) Yog. The meditative man equipped with Yog attains
Brahman without delay.

Tu, but, O mighty-armed one; sannyāsah, renunciation, in the
real sense; duhkham āptum, is hard to attain; aYogtah, without
(Karma-) Yog. Munih, the meditative man—the word muni being
derived in the sense of one who meditates on the real nature of
Bhagavān; Yog-yuktah, equipped with Yog, with Vedic Karma-Yog in
the form of dedication to Bhagavān without thought of results (for
oneself); adhigacchati, attains; brahma, Brahman; na cirena, without
delay, very quickly. Therefore it was said by Me, ‘Karma-Yog excels’.
(54)



The monasticism under discussion is called Brahman because it
leads to knowledge of the supreme Self, as stated in the Upanisad,
‘Nyāsa (monasticism) is Brahman. Brahman is verily the supreme’
(Ma. Nā. 21.2) Brahman means monasticism in the real sense,
consisting in steadfastness to the knowledge of the supreme Self.

योगयु�तो िवशु�ा�मा िविजता�मा िजतेि��य:।
सव�भूता�मभूता�मा कुव��िप न िल�यते॥७॥

7. Endowed with Yog, (55) pure in mind, controlled in body, a
conqueror of the organs, the Self of the selves of all beings—he
does not become tainted even while performing actions. (56)

When again, as a means to attain full enlightenment, this person
becomes Yog-yuktah, endowed with Yog; viśuddhātmā, pure in
mind; vijitātmā, controlled in body; jitendriyah, a conqueror of the
organs; and sarva-bhūtātma-bhūtātmā, the Self of the selves of all
beings—one whose Self (ātmā), the inmost consciousness, has
become the selves (ātmā) of all beings (sarva-bhūta) beginning from
Brahmā to a clump of grass—, that is, fully illumined; (then,) thus
continuing in that state, he na lipyate, does not become tainted;
kurvan api, even while performing actions for preventing mankind
from going astray. That is to say, he does not become bound by
actions.

And besides, this person does not act in the real sense. Hence,

नवै िकि�च�करोमीित यु�तो म�येत त��विवत्।
प�य�छृ�व��पृशि�����ग�छ��वप���सन्॥८॥
�लपि�वसृज�गृ��ुि�मषि�िमष�िप।
इि��याणीि��याथ�षु वत��त इित धारयन्॥९॥

8–9. Remaining absorbed in the Self, the knower of Reality
should think, ‘I certainly do not do anything’, even while seeing,
hearing, touching, smelling, eating, moving, sleeping, breathing,
speaking, releasing, holding, opening and closing the eyes—



remembering that the organs function in relation to the objects of the
organs.

Yuktah, remaining absorbed in the Self; tattva-vit, the knower of
Reality—knower of the real nature of Truth, of the Self, that is, the
seer of the supreme Reality; manyeta, should think; ‘na karomi eva, I
certainly do not do; kiñcit, anything.’

Having realized the Truth, when or how should he think? This is
being answered; Api, even; paśyan, while seeing; śrnvan, hearing;
sprśan, touching; jighran, smelling; aśnan, eating; gacchan, moving;
svapan, sleeping; śvasan, breathing; pralapan, speaking; visrjan,
releasing; grhnan, holding; unmisan, opening; nimisan, closing the
eyes. All these are to be connected with the above manyeta (should
think).

For the man who has known the Truth thus, who finds nothing but
inaction in action—in all the movements of the body and organs—,
and who has full realization, there is competence only for giving up
all actions because of his realization of the non-existence of actions.
Indeed, one who proceeds to drink water in a mirage thinking that
water is there, surely does not go there itself for drinking water even
after knowing that no water exists there!

���याधाय कम�िण स�ं �य�äवा करोित य:।
िल�यते न स पापेन प�प�िमवा�भसा॥१०॥

10. One who acts by dedicating actions to Brahman and by
renouncing attachment, he does not become polluted by sin, just as
a lotus leaf is not by water.

On the other hand, again, one who is ignorant of the Truth and is
engaged in Karma-Yog, yah, who; karoti, acts; ādhāya, by
dedicating, by surrendering; all karmāni, actions; brahmani, to
Brahman, to Bhagavān; with the idea, ‘I am working for Him, as a
servant does everything for his master’, and tyaktvā, by renouncing;
sangam, attachment, even with regard to the resulting Liberation;
sah, he; na lipyate, does not get polluted, is not affected; pāpena, by



sin; iva, just as; padma-patram, a lotus leaf; is not ambhasā, by
water.

The only result that will certainly accrue from such action will be
the purification of the heart.

कायेन मनसा बु��या केवलैिरि��यैरिप।
योिगन: कम� कुव�ि�त स�ं �य��वा�मशु�ये॥११॥

11. By giving up attachment, the yogīs undertake work merely
through the body, mind, intellect and even the organs, for the
purification of themselves.

Since tyaktvā, by giving up sangam, attachment with regard to
results; yoginah, the yogīs, men of action; kurvanti, undertake;
karma, work; kevalaih, merely—this word is to be construed with
each of the words, body etc., so as to deny the idea of ownership
with regard to all actions—; kāyena, through the body; manasā,
through the mind; buddhyā, through the intellect; and api, even;
indriyaih, through the organs, which are devoid of the idea of
ownership, which are unassociated with ownership thus: 
‘I act only for Bhagavān, and not for my gain’; ātmaśudhaye, for the
purification of themselves, that is, for the purification of the heart,
therefore you have competence only for that. So you undertake
action alone.

And also since,

यु�त: कम�फलं �य��वा शाि�तमा�ोित निै�कीम्।
अयु�त: कामकारेण फले स�तो िनब�यते॥१२॥

12. Giving up the result of work by becoming resolute in faith, one
attains Peace arising from steadfastness. One who is lacking in
resolute faith, being attached to the result under the impulsion of
desire, becomes bound.

Tyaktvā, giving up; karma-phalam, the result of work; yuktah, by
becoming resolute in faith, by having this conviction thus—‘Actions
are for Bhagavān, not for my gain’; āpnoti, attains; śāntim, Peace,



called Liberation; naisṭhikīm arising from steadfastness. It is to be
understood that he attains this through the stages of purification of
the heart, acquisition of Knowledge, renunciation of all actions, and
steadfastness in Knowledge.

On the other hand, however, he who is ayuktah, lacking in
resolute faith; he, phale saktah, being attached to result; thinking, ‘I
am doing this work for my gain’; kāma-kārena, under the impulsion
of desire—kāra is the same as karana (action); the action of desire
(kāma-kāra; under that impulsion of desire, that is being prompted by
desire; nibadhyate, gets bound. Therefore you become resolute in
faith. This is the idea.

But one who has experienced the supreme Reality—

सव�कम�िण मनसा सं�य�या�ते सुखं वशी।
नव�ारे पुरे देही नवै कुव�� कारयन्॥१३॥

13. The embodied man of self-control, having given up all actions
mentally, continues happily in the town of nine gates, without doing
or causing (others) to do anything at all.

Āste, he continues; sukham, happily; sannyasya, having given
up; sarva-karmāni, all actions—nitya, naimittika, kāmya and nisiddha
(prohibited actions); (57) manasā, mentally, through discriminating
wisdom—that is having given up (all actions) by seeing inaction in
action, etc. Freed from the activities of speech, mind and body,
effortless, placid in mind, and devoid of all external wants which are
different from the Self, he continues happily. This is what has been
said.

Where and how does the vaśī, man of self-control, that is one
who has his organs under control, remain? This is being answered:
Nava-dvāre pure, in the town with nine gates, of which seven (58) are
in the head for one’s own experiences, and two are below for
urination and defecation. As possessed of those gates, it is called
the ‘town with nine gates’. Being like a town, the body is called a
town with the Self as its only master. And it is inhabited by the



organs, mind, intellect and objects, like citizens, as it were, which
serve its needs and which are productive of many results and
experiences. Renouncing all actions, the dehī, embodied one,
resides in that town with nine gates.

Objection: What is the need of this specification? For all
embodied beings, be they monks or not, reside in bodies to be sure!
That being so, the specification is needless.

The answer is: The embodied one, however, who is
unenlightened, who perceives merely the aggregate of the body and
organs as the Self, he, in his totality, thinks, ‘I am in a house, on the
ground, or on the seat.’ For one who experiences the body alone as
the Self, there can certainly be no such conviction as, ‘I am in the
body, like one’s being in a house.’ But, for one who realizes the Self
as distinct from the aggregate of body etc. it becomes reasonable to
have the conviction, ‘I am in the body. It is reasonable that as a
result of knowledge in the form of discriminating wisdom, there can
be a mental renunciation of the actions of others, which have been
ignorantly superimposed on the supreme Self. Even in the case of
one in whom has arisen discriminating wisdom and who has
renounced all actions, there can be, like staying in a house, the
continuance in the body itself—the town with nine gates—as a
consequence of the persistence of the remnants of the results of
past actions which have started bearing fruit, because the
awareness of being distinct (from the body) arises while one is in the
body itself. From the point of view of the difference between the
convictions of the enlightened and the unenlightened persons, the
qualifying words, ‘He continues in the body itself’, do have a purpose
to serve.

Although it has been stated that one continues (in the body) by
relinquishing actions of the body and organs ignorantly
superimposed on the Self, still there may be the apprehension that
direct or indirect agentship inheres in the Self. Anticipating this, the
Bhagavān says: na eva kurvan, without himself doing anything at all;



and na kārayan, not causing (others) to do, (not) inducing the body
and organs to activity.

Objection: Is it that the direct or indirect agentship of the
embodied one inheres in the Self and ceases to be after
renunciation, as the movement of a traveller ceases with the
stoppage of his movement? Or, is it that they do not exist owing to
the very nature of the Self?

As to this, the answer is: The Self by Its nature has neither direct
nor indirect agentship. For it was stated, ‘It is said that…This (Self) is
unchangeable’ (2.25). ‘O son of Kuntī, although existing in the body,
It does not act, nor is It affected’ (13.31). And it is also stated in the
Upanisad, ‘It seems to meditate, as it were; It seems to move, as it
were’ (Br. 4.3.7).

न कतृ��व ंन कम�िण लोक�य सृजित �भु:।
न कम�फलसंयोगं �वभाव�तु �वत�ते॥१४॥

14. The Self does not create agentship or any objects (of desire)
for anyone; nor association with the results of actions. But it is
Nature that acts.

Prabhuh, the Self; na srjati, does not create; lokasya, for anyone;
kartrtvam, agentship, by saying ‘Do this’; or even karmāni, any
objects—such objects as chariot, pot, palace, etc. which are
intensely longed for; nor even karma-phala-saṁYogm, association
with the results of actions—association of the creator of a chariot etc.
with the result of his work.

Objection: If the embodied one does not do anything himself, and
does not make others do, then who is it that engages in work by
doing and making others do?

The answer is: Tu, but; it is svabhāvah, Nature—one’s own (sva)
nature (bhāva)—characterized as ignorance, Māyā, which will be
spoken of in, ‘Since this divine Māyā’ (7.14); pravartate, that acts.

But from the highest standpoint—

ै



नाद�े क�यिचत् पाप ंन चैव सुकृत ंिवभु:।
अ�ाननेावृत ं�ान ंतेन मु�ि�त ज�तव:॥१५॥

15. The Omnipresent neither accepts anybody’s sin nor even
virtue. Knowledge remains covered by ignorance. Thereby the
creatures become deluded.

Vibhuh, the Omnipresent; na ādatte, neither accepts; kasyacit,
anybody’s—even a devotee’s; pāpam, sin; na ca eva, nor even;
does He accept sukrtam, virtue offered by devotees. Why then are
such virtuous acts as worship etc. as also sacrifices, charity,
oblation, etc. offered by devotees? To this the Bhagavān says:
Jñānam, knowledge, discriminating wisdom; remains āvrtam,
covered; ajñānena, by ignorance. Tena, thereby; jantavah, the
creatures, the non-discriminating people in the world; muhyanti,
become deluded thus—‘I do; I make others do; I eat; I make others
eat.’

�ानने तु तद�ान ंयेष� नािशतमा�मन:।
तेषामािद�यव��ान ं�काशयित त�परम्॥१६॥

16. But in the case of those of whom that ignorance of theirs
becomes destroyed by the knowledge (of the Self), their Knowledge,
like the sun, reveals that supreme Reality.

Tu, but; yesām, in the case of those creatures; of whom tat
ajñānam, that ignorance; ātmanah, of theirs—being covered by
which ignorance creatures get deluded—; nāśitam, becomes
destroyed; jñānena, by knowledge, by discriminating knowledge
concerning the Self; tesām, their; jñānam, knowledge; ādityavat, like
the sun; prakāśayati, reveals, in the same way as the sun reveals all
forms whatever; tat-param, that supreme Reality, the Reality which is
the highest Goal, the totality of whatever is to be known.

त��ुय�तदा�मान�ति��ा�त�परायणा:।
ग�छ��यपुनरावृि�ं �ानिनधू�तक�मषा:॥१७॥



17. Those who have their intellect absorbed in That, whose Self
is That, who are steadfast in That, who have That as their supreme
Goal—they attain the state of non-returning, their dirt having been
removed by Knowledge.

Tat-buddhayah, those who have their intellect absorbed in That,
(59) in the supreme Knowledge which has been revealed; tat-
ātmānah, whose Self is That, who have That (tat) supreme Brahman
Itself as their Self (ātmā); tat-nisṭhāh, who are steadfast in That—
nisṭhā is intentness, exclusive devotion; they are called tat-nisṭhāh
who become steadfast only in Brahman by renouncing all actions;
and tat-parāyanāh, who have That as their supreme (para) Goal
(ayana), who have That alone as their supreme Resort, i.e. who are
devoted only to the Self; those who have got their ignorance
destroyed by Knowledge—those who are of this kind—, they
gacchanti, attain; apunarāvrttim, the state of non-returning, non-
association again with a body; jñāna-nirdhūta-kalmasāh, their dirt
having been removed, destroyed, by Knowledge. Those whose dirt
(kalmasa), the defect in the form of sin etc., which are the cause of
transmigration, have been removed, destroyed (nirdhūta), by the
aforesaid Knowledge (jñāna) are jñāna-nirdhūta-kalmasāh, that is
the monks.

How do those learned ones, whose ignorance regarding the Self
has been destroyed by Knowledge, look upon Reality? That is being
stated:

िव�ािवनयसंप�े �ा�णे गिव हि�तिन ।
शुिन चैव �पाके च पि�डता: समदिश�न:॥१८॥

18. The learned ones look with equanimity on a Brāhmana
endowed with learning and humility, a cow, an elephant and even a
dog as well as an eater of dog’s meat.

Panḍitāh, the learned ones; sama-darśinah, look with equanimity;
brāhmane, on a Brāhmana; vidyā-vinayasampanne, endowed with
learning and humility—vidyā means knowledge of the Self, and
vinaya means pridelessness—, on a Brāhmana who has Self-



knowledge and modesty; gavi, on a cow; hastini, on an elephant; ca
eva, and even; śuni, on a dog; ca, as well as; śvapāke, on an eater
of dog’s meat.

Those learned ones who are habituated to see (equally) the
unchanging, same and one Brahman, absolutely untouched by the
qualities of sattva etc. and the tendencies created by it, as also by
the tendencies born of rajas and tamas, in a Brāhmana, who is
endowed with Knowledge and tranquillity, who is possessed of good
tendencies and the quality of sattva; in a cow, which is possessed of
the middling quality of rajas and is not spiritually refined; and in an
elephant etc., which are wholly and absolutely imbued with the
quality of tamas—they are seers of equality.

Objection: On the strength of the text, ‘A sacrificer incurs sin by
not adoring equally one who is an equal, and by adoring equally one
who is an equal to himself’ (Gau. Sm. 17.20), are not they sinful,
whose food should not be eaten?

Reply: They are not open to the charge.
Objection: How?

इहैव तैिज�त: सग� येष� सा�ये ि�थत ंमन:।
िनद�षं िह समं �� त�मा���िण ते ि�थता:॥१९॥

19. Here (60) itself is rebirth conquered by them whose minds are
established on sameness. Since Brahman is the same (in all) and
free from defects, therefore they are established in Brahman.

Iha eva, here itself, even while they are living; is sargah, rebirth;
jitah, conquered, overcome; taih, by them, by the learned ones who
see with equanimity; yesām, whose; manah, minds, the internal
organs; are sthitam, established, made steadfast; sāmye, on
sameness, in Brahman that exists as the same in all beings. It is
nirdosam, free from defects. Because of Its existence in such mean
objects as an eater of dog’s meat, etc., though It is supposed by
fools to be affected by the defects of those (objects), still It remains
untouched by those blemishes, hi, because It is free from defects.



Nor even is It differentiated by Its qualities, since Consciousness is
free from qualifications. And the Bhagavān will speak of desires etc.
(cf. 13.6 etc.) as the attributes of the aggregate of body and organs,
and will also say, ‘Being without beginning and without qualities’
(13.31). Nor even are there the ultimate distinctions which can create
differentiation in the Self, (61) because there is nothing to prove that
these ultimate distinctions exist in every body.

Hence, samam brahma, Brahman is the same and one. Tasmāt,
therefore; te, they; sthitāh, are established; brahmani, in Brahman
Itself. As a result, not even a shade of defect touches them. For they
have no self-identification in the form of perceiving the aggregate of
body etc. as the Self.

On the other hand, that statement (Gau. Sm. 17.20) refers to the
man who has self-identification in the form of perceiving the
aggregate of body, (organs) etc. as the Self, for that statement—‘A
sacrificer incurs sin by not adoring equally one who is an equal, and
by adoring equally one who is not equal to himself’, pointedly refers
to persons who are the objects of adoration. It is indeed seen that in
worship, charity, etc. the determining factors are the possession of
such special qualities as being ‘a knower of Brahman’, ‘versed in the
six auxiliary branches of Vedic learning’, and ‘versed in the four
Vedas’. But Brahman is bereft of association with all qualities and
defects. This being so, it is logical that they are established in
Brahman. And ‘adoring an equal, … an unequal,’ etc. has reference
to men of action. (62) But this subject under consideration, beginning
from ‘The embodied man … having given up all actions mentally’
(13) to the end of the chapter, is concerning one who has given up
all actions.

Since the Self is Brahman which is without blemish and is the
same (in all), therefore—

न �हृ�येत् ि�य ं�ा�य नोि�जे��ा�य चाि�यम्।
ि�थरबुि�रसंमूढो ��िव���िण ि�थत:॥२०॥



20. A knower of Brahman, who is established in Brahman, should
have his intellect steady and should not be deluded. He should not
get delighted by getting what is desirable, nor become dejected by
getting what is undesirable.

Brahmavit, a knower of Brahman, as described; sthitah, who is
established; brahmani in Brahman—who is not a performer of
actions, i.e. one who has renounced all actions; sthira-buddhih,
should have his intellect steady—the man of steady intellect is one
who has the unwavering, firm conviction of the existence of the one
and the same taintless Self in all beings; and further, asammūḍhah,
he should not be deluded, he should be free from delusion. Na
prahrsyet, he should not get delighted; prāpya, by getting; priyam,
what is desirable; na ca udvijet, and surely, neither should he
become dejected; prāpya, by getting; apriyam, what is undesirable—
because the acquisition of the desirable and the undesirable are
causes of (63) happiness and sorrow for one who considers the body
as the Self; not for the one who has realized the absolute Self, since
in his case there can be no acquisition of desirable and undesirable
objects.

Further, the one who is established in Brahman—

बा��पश��वस�ता�मा िव�द�या�मिन य�सुखम्।
स ��योगयु�ता�मा सुखम�यम�ुते॥२१॥

21. With his heart unattached to external objects, he gets the
bliss that is in the Self. With his heart absorbed in meditation on
Brahman, he acquires undecaying Bliss.

Asakta-ātmā, with his heart, internal organ, unattached, bāhya-
sparśesu, to external objects—sparśāh means objects that are
contacted, viz. sound etc.; bāhya-sparśāh means those things which
are external (bāhya) and are objects of contact; that person who thus
has his heart unattached, who derives no happiness from objects; he
vindati, gets that sukham, bliss; yat, which is; ātmani, in the Self.
Brahma-Yog-yukta-ātmā, with his heart absorbed in meditation on
Brahman—meditation (Yog) on Brahman is brahma-Yog; one whose



internal organ (ātmā) is absorbed in (yukta), engaged in, that
meditation on Brahman is brahma-Yog-yukta-ātmā; he aśnute,
acquires; aksayam, undecaying; sukham, Bliss.

So, he who cherishes undecaying happiness in the Self should
withdraw the organs from the momentary happiness in external
objects. This is the meaning.

For this reason also one should withdraw:

ये िह सं�पश�जा भोगा द:ुखयोनय एव ते।
आ��तव�त: कौ�तेय न तेषु रमते बुध:॥२२॥

22. Since enjoyments that result from contact (with objects) are
verily the sources of sorrow and have a beginning and an end,
(therefore) O son of Kuntī, the wise one does not delight in them.

Hi, since; bhogāh, enjoyments; ye saṁsparśajāh, that result from
contact with objects, that arise from contact between the objects and
the organs; are eva, verily; duhkha-yonayah, sources of sorrow,
because they are creations of ignorance. It is certainly a matter of
experience that physical and other sorrows are created by that itself.
By the use of the word eva (verily), it is understood that, as it
happens here in this world, so does it even in the other world.
Realizing that there is not the least trace of happiness in the world,
one should withdraw the organs from the objects which are
comparable to a mirage.

Not only are they sources of sorrow, they also ādi-antavantah,
have a beginning and an end. Ādi (beginning) of enjoyments
consists in the contact between objects and senses, and their end
(anta), indeed, is the loss of that contact. Hence, they have a
beginning and an end, they are impermanent, being present in the
intervening moment. This is the meaning. (Therefore) O son of Kuntī,
budhah, the wise one, the discriminating person who has realized
the Reality which is the supreme Goal; na ramate, does not delight;
tesu, in them, in enjoyments. For delight in objects is seen only in
very foolish beings, as for instance in animals etc.



This extremely painful evil, which is opposed to the path of Bliss
and is the source of getting all miseries, is difficult to resist.
Therefore one must make the utmost effort to avoid it. Hence the
Bhagavān says:

श�ोतीहैव य: सोढुं �ाक् शरीरिवमो�णात्।
काम�ोधो�व ंवेगं स यु�त: स सुखी नर:॥२३॥

23. One who can withstand here itself—before departing from the
body—the impulse arising from desire and anger, that man is a yogī;
he is happy.

Yah śaknoti, one who can, is able to; soḍhum, withstand; iha eva,
here itself, while alive; prāk, before; śarīra-vimoksanāt, departing
from the body, till death—. Death is put as a limit because the
impulse of desire and anger is certainly inevitable for a living person.
For this impulse has got infinite sources. One should not relax until
his death. This is the idea.

Kāma, desire, is the hankering, thirst, with regard to a coveted
object—of an earlier experience, and which is a source of pleasure—
when it comes within the range of the senses, or is heard of or
remembered. And krodha, anger, is that repulsion one has against
what are adverse to oneself and are sources of sorrow, when they
are seen, heard of or remembered. That impulse (vega) which has
those desire and anger as its source (udbhava) is kāma-krodha-
udbhava-vegah. The impulse arising from desire is a kind of mental
agitation, and has the signs of horripilation, joyful eyes, face, etc.
The impulse of anger has the signs of trembling of body,
perspiration, biting of lips, red eyes, etc. He who is able to withstand
that impulse arising from desire and anger, sah narah, that man; is
yuktah, a yogī; and sukhi, is happy, in this world.

What kind of a person, being established in Brahman, attains
Brahman? The Bhagavān says:

योऽ�त:सुखोऽ�तराराम�तथाऽ�त�य�ितरेव य:।
स योगी ��िनव�णं ��भूतोऽिधग�छित॥२४॥



24. One who is happy within, whose pleasure is within, and who
has his light only within, that yogī, having become Brahman, attains
absorption in Brahman.

Yah antah-sukhah, one who is happy within, in the indwelling
Self; and so also antar-ārāmah, has pleasure within—he disports
only in the Self within; similarly, antar-jyotih eva, has his light only
within, has the indwelling Self alone as his light; (64) sah yogī, that
yogī; yah, who is of this kind; brahma-bhūtah, having become
Brahman, even while he is still living; adhigacchati, attains; brahma-
nirvānam, absorption in Brahman—gets Liberation.

Besides,

लभ�ते ��िनव�णमृषय: �ीणक�मषा:।
िछ��ैधा यता�मान: सव�भूतिहते रता:॥२५॥

25. The seers whose sins have been attenuated, who are freed
from doubt, whose organs are under control, who are engaged in
doing good to all beings, attain absorption in Brahman.

rsayah, the seers, those who have full realization, the monks;
ksīna-kalmasāh, whose sins, defects like sin etc., have been
attenuated; chinna-dvaidhāh, who are freed from doubt; yata-
ātmānah, whose organs are under control; ratāh, who are engaged;
sarva-bhūtahite, in doing good to all beings—favourably disposed
towards all, that is harmless; labhante, attain; brahma-nirvānam,
absorption in Brahman, Liberation.

Further,

काम�ोधिवयु�तान� यतीन� यतचेतसाम्।
अिभतो ��िनव�णं वत�ते िविदता�मनाम्॥२६॥

26. To the monks who have control over their internal organ, who
are free from desire and anger, who have known the Self, there is
absorption in Brahman either way.



Yatīnām, to the monks; yata-cetasām, who have control over their
internal organ; kāma-krodha-viyuktānām, who are free from desire
and anger; vidita-ātmanām, who have known the Self, that is who
have full realization; vartate, there is; brahma-nirvānam, absorption
in Brahman, Liberation; abhitah, either way, whether living or dead.

Immediate Liberation of the monks who are steadfast in full
realization has been stated. And the Bhagavān has said, and will
say, at every stage that Karma-Yog, undertaken as a dedication to
Brahman, to Bhagavān, by surrendering all activities (65) to
Bhagavān, leads to Liberation through the stages of purification of
the heart, attainment of Knowledge, and renunciation of all actions.
Thereafter, now, with the idea, 
‘I shall speak elaborately of the Yog of meditation which is the
proximate discipline for full realization,’ the Bhagavān gave
instruction through some verses in the form of aphorisms:

�पश�न् कृ�वा बिहब�����ु�ैवा�तरे �ुवो:।
�ाणापानौ समौ कृ�वा नासा�य�तरचािरणौ॥२७॥
यतेि��यमनोबुि�मु�िनम��परायण:।
िवगते�छाभय�ोधो य: सदा मु�त एव स:॥२८॥

27–28. Keeping the external objects outside, the eyes at the
juncture of the eye-brows, and making equal the outgoing and
incoming breaths that move through the nostrils, the contemplative
who has control over his organs, mind and intellect should be fully
intent on Liberation and free from desire, fear and anger. He who is
ever thus is verily free.

Krtvā, keeping; bāhyān, the external; sparśān, objects—sound
etc.; bahih, outside: To one who does not pay attention to the
external objects like sound etc., brought to the intellect through the
ear etc., the objects become verily kept outside. Having kept them
out in this way, and (keeping) the caksuh, eyes; antare, at the
juncture; bhruvoh, of the eye-brows (—the word ‘keeping’ has to be
supplied—); and similarly, samau krtvā, making equal; prāna-



apānau, the outgoing and the incoming breaths; nāsā-abhyantara-
cārinau, that move through the nostrils; munih, the contemplative—
derived (from the root man) in the sense of contemplating—, the
monk; yata-indriya-mano-buddhih, who has control over his organs,
mind and intellect; should be moksa-parāyanah, fully intent on
Liberation—keeping his body is such a posture, the contemplative
should have Liberation itself as the supreme Goal. He should be
vigata-icchā-bhaya-krodhah, free from desire, fear and anger. The
monk yah, who; sadā, ever remains thus; sah, he; is muktah yah,
who; sadā, ever remains thus; sah, he; is muktah eva, verily free. He
has no other Liberation to seek after.

What is there to be realized by one who has his mind thus
concentrated? The answer to this is being stated:

भो�तार ंय�तपस� सव�लोकमहे�रम्।
सुहृद ंसव�भूतान� �ा�वा म� शाि�तमृ�छित॥२९॥

29. One attains Peace by knowing Me who, as the great
Bhagavān of all the worlds, am the enjoyer of sacrifices and
austerities, (and) who am the friend of all creatures.

rcchati, one attains; śāntim, Peace, complete cessation of
transmigration; jñātvā, by knowing; mām, Me who am Nārāyana;
who, as the sarva-loka-maheśvaram, great Bhagavān of all the
worlds; am the bhoktāram, enjoyer (of the fruits); yajña-tapasām, of
sacrifices and austerities, as the performer and the Deity of the
sacrifices and austerities (respectively); (and) who am the suhrdam,
friend; sarva-bhūtānām, of all creatures—who am the Benefactor of
all without consideration of return, who exist in the heart of all
beings, who am the dispenser of the results of all works, who am the
Witness of all perceptions.

FOOTNOTES AND REFERENCES
[45] In verse (cf: 5.2).—Tr.



[46] Both those (ideas)—that Karma-Yog, too leads to Liberation,
and also that it is superior to renunciation of actions.—Tr.

[47] The compound mithyājñāna is to be split as mithyā ajñāna:
that which is false and is ignorance.

[48] Yama: non-cruelty, forgiveness, truthfulness, harmlessness,
control of the body and organs, straightforwardness, love,
serenity, sweetness and absence of anger; Niyama: charity,
sacrifice, austerity, meditation, study, celibacy, vows, fasting,
silence and bathing.

[49] Asṭ. reads karma-Yog-anusṭhānā (performance of Karma-
Yog) in place of karma-anusṭhāna (performance of actions).—
Tr.

[50] Karma-Yog is better than renunciation of actions that is not
based on Knowledge.

[51] A man of constant renunciation: He is a man of renunciation
even before the realization of the actionless Self.

[52] Sānkhya, that is monasticism, is that which is suited for
sankhyā, Self-inquiry.

[53] Sthāna (State) is used in the derivative sense of ‘the place in
which one remains established, and from which one does not
become relegated’.

[54] Karma-Yog leads to enlightenment through the stages of
attenuation of attachment, withdrawal of the internal and
external organs from their objects, and their inclination
towards the indwelling Self. (Also see Commentary on 5.12).

[55] i.e. devoted to the performance of the nitya and naimittika
duties.

[56] The construction of the sentence is this: When this person
resorts to nitya and naimittika rites and duties as a means to
the achievement of full Illumination, and thus becomes fully
enlightened, then, even when he acts through the apparent



functions of the mind, organs, etc., he does not become
affected.

[57] See note on p. 125.—Tr.
[58] Two ears, two eyes, nostrils, and mouth.
[59] Here Asṭ. reads ‘tasmin brahmani, in that Brahman’.—Tr.
[60] i.e. even while living in the body.
[61] According to the Vaiśesikas, everything is possessed of not

only qualities but also of antya-viśesa (ultimate distinction),
which is a category like substance, quality, action, etc. This
distinction makes every entity different from other entities.
Thus, individual Ātman(s) have their own ultimate distinctions
by the very fact that they are individuals.

Vedānta denies such a category. Besides, the Self is one
and omnipresent. Therefore there is nothing else from which It
can be distinguished.—Tr.

[62] Those engaged in actions with a sense of agentship, etc.—Tr.
[63] Asṭ.’s reading is ‘harsa-visādau kurvāte, cause happiness

and sorrow’ in place of ‘harsa-visāda-sthāne, sources of
happiness and sorrow’, which (latter) reading occurs in Gī. Pr.
and A.A.—Tr.

[64] He has not to depend on the organs like ear etc. for acquiring
knowledge.

[65] The activities of body, mind and organs.



CHAPTER 6
THE YOG OF MEDITATION

�ानयोगः

The verses, ‘Keeping the external objects outside’ etc., forming
aphorisms on the Yog of Meditation which is the proximate discipline
leading to complete Illumination, have been presented at the end of
the just preceding chapter. This sixth chapter is begun as an
exposition of them. As to that, since rites and duties (that is actions)
are the preliminary disciplines of the Yog of Meditation (Dhyāna-
Yog), therefore actions have to be undertaken by a householder who
is qualified for them, so long as he is unable to ascend to the Yog of
Meditation. Hence, the Bhagavān eulogizes it.

Objection: Well, since obligatory duties have surely to be
performed so long as one lives, why should ascending to Dhyāna-
Yog be prescribed as a limit?

Reply: Not so, because it has been specifically stated, ‘For the
sage who wishes to ascend to (Dhyāna-)Yog, action is said to be the
means’, and because inaction alone has been prescribed as suitable
for that person when he has ascended. If the intention was that
inaction and action were both duties for the man desiring to ascend
and to the one who has ascended, then the specification and
differentiation between one trying to ascend and one who has
ascended, from the point of view of the difference between the
scopes of inaction and action, becomes meaningless.

Objection: In the empirical world, among people belonging to the
different stages of life, some one becomes an aspirant for ascending



to (Dhyāna-) Yog, and some one has ascended to it, whereas others
are neither trying to ascend nor have they ascended. May it not be
said that with regard to them (the third), it is certainly logical to
specify and differentiate by saying ‘for one wanting to ascend’ and
‘for one who has ascended’?

Reply: No, because of the statement, ‘for that person … alone’;
and the use of the word ‘(Dhyāna-) Yog’ over again in, ‘when he has
ascended to (Dhyāna-) Yog’, amounts to asserting that, in the case
of that very person who was earlier trying to ascend to Yog, inaction
itself becomes a duty as a means to the fruition of Yog when he was
already ascended to it. Hence, no work whatsoever becomes a duty
to be followed throughout life.

This follows also from the statement about one who has fallen
from Yog. (66) If it be that in the sixth chapter (Dhyāna-) Yog has been
ordained for a householder who is engaged in rites and duties, then,
even though he were to fall from (Dhyāna-) Yog, he would still get
the goal of actions, that is the results of rites and duties. This being
so, the apprehension of his ruin (see 37–9) will be illogical. Since
Liberation, by virtue of being eternal, is not an effect, therefore, a
duty when performed, be it motivated (kāmya) or obligatory (nitya),
will certainly produce its own result (67) (other than Liberation). And
we have said that, since the nityakarmas (as also the naimittika-
karmas) are known as the authority of the Vedas, therefore they
must have some result. For, otherwise, there arises the contingency
of the Vedas becoming purposeless. And hence, so long as rites and
duties persist, the statement about ‘falling from both’ does not
become meaningful, for, logically there is no cause for the
destruction of (the results of) rites and duties.

Objection: May it not be said that, since actions are performed by
dedicating them to Bhagavān, therefore the results of actions do not
accrue to their agent?

Reply: No, because it is reasonable that dedication to Bhagavān
should bring in greater results (to the agent).



Objection: May it not be said that they are meant only for
Liberation? When dedication of one’s own accomplished duties to
Bhagavān is conjoined with (Dhyāna-) Yog, it results only in
Liberation, not in anything else. And since he has become deflected
from (Dhyāna-) Yog, therefore in his case it is certainly reasonable to
apprehend ruin.

Reply: No, because renunciation of actions has been enjoined in,
‘alone, with body and mind controlled, free from expectations (and)
free from acquisition,’ (10) and ‘firm in the vow of a celibate’ (14).
Moreover, in this context it cannot be imagined that during meditation
there is need for help from one’s wife—to deny which solitude has
been enjoined. (68) And the sentence, ‘free from expectations, free
from acquisition’ (10), etc. is not applicable in the case of a
householder; besides, the question of ‘falling from both’ becomes
illogical.

Objection: Can it not be held that by the text, ‘without depending
on the results of action,’ etc., renunciation and meditation are
enjoined only for the men of action, and renunciation and meditation
have been prohibited for one who does not keep a fire and does not
perform rites and duties?

Reply: No, because that (verse) is meant as a eulogy of
renunciation of hankering for the results of actions, which is a remote
aid to Dhyāna-Yog: The one who simply does not keep a fire and is
actionless is not a monk and a man of meditation. What then? Even
a man of action who, for the sake of purification of the mind,
performs the Yog of Karma by renouncing attachment to the results
of actions may be considered a monk and a man of meditation. The
man of action is thus eulogized.

Besides, it is not logical that one and the same sentence should
mean an eulogy of renunciation of hankering for the results of
actions and also a prohibition of the fourth stage of life
(monasticism). Moreover, the Bhagavān is not prohibiting the well-
known renunciation and meditation enjoined by the Vedas, Smrtis,
Purānas, Itihāsas and the scriptures on Yog for a monk who does



not keep a fire, who is actionless, and a man of renunciation in the
real sense. For that would contradict His own utterances as well.
And the Bhagavān has pointed out His own ideas in various places
such as, ‘(The embodied man) having given up all actions mentally,
continues (happily) … without doing or causing (others) to do
anything at all’ (5.13); ‘who is silent, content with anything,
homeless, steady-minded’ (12.19); ‘That man … who after rejecting
all desires, moves about’ (2.71); ‘he who has renounced every
undertaking’ (12.16). The prohibition of the fourth stage of life will run
counter to these (verses).

Therefore, in the case of the sage who wants to attain to Dhyāna-
Yog but has already entered the householder’s life, Agnihotra
sacrifices etc., when performed without desire for their results,
become a means to ascend to Dhyāna-Yog through the purification
of the heart. Accordingly, he is praised by saying that ‘he is a monk
and a man of meditation.’

Shri Hari said:

अनाि�त: कम�फलं काय� ंकम� करोित य:।
स सं�यासी च योगी च न िनरि�नन� चाि�य:॥१॥

1. He who performs an action which is his duty, without
depending on the result of action, he is a monk and a yogī; (but) not
(so is) he who does not keep a fire and is actionless.

Anāśritah, without depending on;—on what?—on that which is
karma-phalam, the result of action—that is without craving for the
result of action—. He who craves for the results of actions becomes
dependent on the results of actions. But this person is the opposite
of such a one. Hence (it is said), ‘without depending on the result of
action’.

Having become so, yah he who; karoti, performs, accomplishes;
(karma, an action;) which is his kāryam, duty, the nityakarmas such
as Agnihotra etc. which are opposed to the kāmya-karmas—.



Whoever is a man of action of this kind is distinguished from the
other men of action. In order to express this idea the Bhagavān says,
sah, he; is a sannyāsī, monk, and a yogī. Sannyāsa, means
renunciation. He who is possessed of this is a sannyāsī, a monk.
And he is also a yogī. Yog means concentration of mind. He who has
that is a yogī. It is to be understood that this man is possessed of
these qualities. It is not to be understood that, only that person who
does not keep a fire (niragnih) and who is actionless (akriyah) is a
monk and a yogī. Niragnih is one from whom the fires, (69) which are
the accessories of rites, have become dissociated. By kriyā are
meant austerity, charity, etc. which are performed without fire.
Akriyah, actionless, is he who does not have even such kriyās.

Objection: Is it not only with regard to one who does not keep a
fire and is actionless that monasticism and meditativeness are well
known in the Vedas, Smrtis and scriptures dealing with meditation?
Why are monasticism and meditativeness spoken of here with
regard to one who keeps a fire and is a man of action—which is not
accepted as a fact?

Reply: This defect does not arise, because both are sought to be
asserted in some secondary sense.

Objection: How is that?
Reply: His being a monk is by virtue of his having given up

hankering for the results of actions; and his being a man of
meditation is from the fact of his doing actions as accessories to
meditation or from his rejection of thoughts for the results of actions
which cause disturbances in the mind. Thus both are used in a
figurative sense. On the contrary, it is not that monasticism and
meditativeness are meant in the primary sense. With a view to
pointing out this idea, the Bhagavān says:

य ंसं�यासिमित �ाहयु�गं त ंिवि� पा�डव।
न �सं�य�तस��पो योगी भवित क�न॥२॥



2. That which they call monasticism, know that to be Yog, O
Pandava. For, nobody who has not given up expectations can be a
yogī.

Yam, that which is characterized by the giving up of all actions
and their results; which prāhuh, they, the knowers of the Vedas and
the Smrtis, call; sannyāsam iti, monasticism, in the real sense;
viddhi, known; tam, that monasticism in the real sense; to be Yogm,
Yog, consisting in the performance of actions, O Pandava.

Accepting what kind of similarity between Karma-Yog, which is
characterized by engagement (in actions), and its opposite,
renunciation in the real sense, which is characterized by cessation
from work, has their equation been stated?

When such an apprehension arises, the answer is this; From the
point of view of the agent, there does exist a similarity of Karma-Yog
with real renunciation. For he who is a monk in the real sense, from
the very fact of his having given up all the means needed for
accomplishing actions, gives up the thought of all actions and their
results—the source of desire that leads to engagement in work. (70)
This Karma-yogī also, even while performing actions, gives up the
thought for results.

Pointing out this idea, the Bhagavān says: Hi, for; kaścit, nobody,
no man of action whosoever; a sannyasta-sankalpah, who has not
given up expectations—one by whom has not been renounced
expectation, anticipation, of results; bhavati, becomes, that is can
become; yogī, a yogī, a man of concentration, because thought of
results is the cause of the disturbance of mind. Therefore, any man
of action who gives up the thought of results would become a yogī, a
man of concentration with an unperturbed mind, because of his
having given up thought of results which is the cause of mental
distractions. This is the purport.

Thus, because of the similarity of real monasticism with Karma-
Yog from the point of view of giving up by the agent, Karma-Yog is



extolled as monasticism in, ‘That which they call monasticism, know
that to be Yog, O Pandava.’

Since Karma-Yog, which is independent of results, is the remote
help to Dhyāna-Yog, therefore it has been praised as monasticism.
Thereafter, now the Bhagavān shows how Karma-Yog is helpful to
Dhyāna-Yog:

आ���ोमु�नये�गं कम� कारणमु�यते।
योगा�ढ�य त�यैव शम: कारणमु�यते॥३॥

3. For the sage who wishes to ascend to (Dhyāna-)Yog, action is
said to be the means. For that person, when he has ascended to
(Dhyāna-)Yog, inaction alone is said to be the means.

Āruruksoh, for one who wishes to ascend, who has not
ascended, that is for that very person who is unable to remain
established in Dhyāna-Yog;—for which person who is desirous to
ascend?—muneh, for the sage, that is for one who has renounced
the results of actions;—trying to ascend to what?—Yogm, to
(Dhyāna-) Yog; karma, action; ucyate, is said to be; the kāranam,
means. Tasya, for that person, again; Yog-ārūḍhasya, when he has
ascended to (Dhyāna-) Yog; śamah, inaction, withdrawal from all
actions; eva, alone; ucyate, is said to be; kāranam, the means for
remaining poised in the state of meditation. This is the meaning.

To the extent that one withdraws from actions, the mind of that
man who is at ease and self-controlled becomes concentrated.
When this occurs, he at once becomes established in Yog. And
accordingly has it been said by Vyāsa: ‘For a Brāhmana there is no
wealth comparable to (the knowledge of) oneness, sameness,
truthfulness, character, equipoise, harmlessness,
straightforwardness and withdrawal from various actions’ (Mbh. Śā.
175.37).

After that, now is being stated when one becomes established in
Yog:

े े



यदा िह निे��याथ�षु न कम��वनुष�जते।
सव�संक�पसं�यासी योगा�ढ�तदो�यते॥४॥

Verily, (71) when a man who has given up thought about
everything does not get attached to sense-objects or actions, he is
then said to be established in Yog.

Hi, verily; yadā, when; a yogī who is concentrating his mind,
sarva-sankalpa-sannyāsī, who has given up thought about
everything—who is apt to give up (sannyāsa) all (sarva) thoughts
(sankalpa) which are the causes of desire, for things here and
hereafter; na anusajjate, does not become attached, that is does not
hold the idea that they have to be done by him; indriya-arthesu, with
regard to sense-objects like sound etc.; and karmasu, with regard to
actions—nitya, naimittika, kāmya and nisiddha (prohibited)—
because of the absence of the idea of their utility; tadā, then, at that
time; ucyate, he is said to be; Yog-ārūḍhah, established in Yog, that
is he is said to have attained to Yog.

From the expression, ‘one who has given up thought about
everything’, it follows that one has to renounce all desires and all
actions, for all desires have thoughts as their source. This accords
with such Smrti texts as:

‘Verily, desire has thought as its source. Sacrifices arise from
thoughts’ (Ma. Sm. 2.3);

‘O Desire, I know your source. You surely spring from thought. I
shall not think of you. So you will not arise in me’ (Mbh. Śā. 177.25).

And when one gives up all desires, renunciation of all actions
becomes accomplished. This agrees with such Upanisadic texts as,
‘(This self is identified with desire alone.) What it desires, it resolves;
what it resolves, it works out’ (Br. 4.4.5); and also such Smrti texts
as, ‘Whatever actions a man does, all that is the effect of desire
itself’ (Ma. Sm. 2.4). It accords with reason also. For, when all
thoughts are renounced, no one can even move a little. So, by the



expression, ‘one who has given up thought about everything’, the
Bhagavān makes one renounce all desires and all actions.

When one is thus established in Yog, then by that very fact one’s
self becomes uplifted by oneself from the worldly state which is
replete with evils. Hence,

उ�रेदा�मना�मान ंना�मानमवसादयेत्।
आ�मैव �ा�मनो ब�धुरा�मैव िरपुरा�मन:॥५॥

5. One should save oneself by oneself; one should not lower
oneself. For oneself is verily one’s own friend; oneself is verily one’s
own enemy.

Uddharet, one should save; ātmānam, oneself sunk in the sea of
the world; ātmanā, by oneself; one should save, ut-haret, should
uplift (oneself) from that, that is make it attain the state of being
established in Yog. Na avasādayet, one should not lower, debase;
ātmānam, oneself. Hi, for; ātmā eva, oneself is verily; ātmanah one’s
own; bandhuh, friend. Certainly there is no other friend who can
bring about liberation from this world. In fact, even a friend is an
obstacle to Liberation, he being the source of such bondages as love
etc. Therefore the emphatic statement, ‘For one is one’s own friend’,
is justifiable.

Ātmā eva, oneself verily; is ātmanah, one’s own; ripuh, enemy.
Anyone else who is an external harmful enemy, even he is of one’s
own making! Therefore the firm conclusion, ‘oneself verily is one’s
own enemy’ is reasonable.

It has been said that ‘oneself is verily one’s own friend, oneself
verily is one’s own enemy.’ As to that, (the self) (72) of what kind is
one’s own friend, or (the self) of what kind is one’s own enemy? This
is being answered:

ब�धुरा�मा�मन�त�य येना�मैवा�मना िजत:।
अना�मन�तु श�ु�वे वत�ता�मैव श�ुवत्॥६॥



6. Of him, by whom has been conquered his very self by the self,
his self is the friend of his self. But, for one who has not conquered
his self, his self itself acts inimically like an enemy.

Tasya, of him; yena, by whom; jitah, has been conquered,
subdued; his eva ātmā, very self, the aggregate of body and organs;
that ātmā, self; is bandhuh, the friend; ātmanah, of his self. The idea
is that he is a conqueror of his senses. Tu, but; anātmanah, for one
who has not conquered his self, who has no self-control; ātmā eva,
his self itself; varteta, acts; śatruvat, like an enemy; śatrutve,
inimically, with the attitude of an enemy. As an enemy, who is
different from oneself, does harm to oneself, similarly one’s self
behaves like an enemy to oneself. This is the meaning. (73)

िजता�मन: �शा�त�य परमा�मा समािहत:।
शीतो�णसुखद:ुखेषु तथा मानापमानयो:॥७॥

7. The supreme Self of one who has control over the aggregate
of his body and organs, and who is tranquil, becomes manifest. (He
should be equipoised) (74) in the midst of cold and heat, happiness
and sorrow, as also honour and dishonour.

Parama-ātmā, the supreme Self; jita-ātmanah, of one who has
control over the aggregate of his body and organs; praśāntasya, who
is tranquil, who is a monk with his internal organ placid; samāhitah,
becomes manifest, that is becomes directly manifest as his own Self.
Moreover, (he should be equipoised) śīta-usna-sukha-duhkhesu, in
the midst of cold and heat, happiness and sorrow; tathā, as also;
māna-apamānayoh in honour and dishonour, adoration and despise.

�ानिव�ानतृ�ता�मा कूट�थो िविजतेि��य:।
यु�त इ�यु�यते योगी समलो�ा�मका�चन:॥८॥

8. One whose mind is satisfied with knowledge and realization,
who is unmoved, who has his organs under control, is said to be
Self-absorbed. The yogī treats equally a lump of earth, a stone and
gold.



A yogī, jñāna-vijñāna-trpta-ātmā, whose mind is satisfied with
knowledge and realization—jñāna is thorough knowledge of things
presented by the scriptures, but vijñāna is making those things
known from the scriptures a subject of one’s own realization just as
they have been presented; he whose mind (ātmā) has become
contented (trpta) with those jñāna and vijñāna is jñāna-vijñāna-trpta-
ātmā—; kūṭasthah, who is unmoved, that is who becomes
unshakable; and vijita-indriyah, who has his organs under control;—
he who is of this kind, ucyate, is said to be; yuktah, Self-absorbed.
That yogī sama-losṭa-aśma-kāñcanah, treats equally a lump of earth,
a stone and gold.

Further,

सुहृि�म�ायु�दासीनम�य�थ�े�यब�धुषु।
साधु�विप च पापेषु समबुि�िव�िश�यते॥९॥

9. He excels who has sameness of view with regard to a
benefactor, a friend, a foe, (75) a neutral, an arbiter, the hateful, (76) a
relative, good people and even sinners.

The first line of the verse beginning with ‘benefactor,’ etc. is a
single compound word.

Viśisyate, he excels, that is, he is the best among all those who
are established in Yog—(a different reading is vimucyate, he
becomes free); sama-buddhih, who has sameness of view, that is
whose mind is not engaged with the question of who one is and what
he does; with regard to a suhrd, benefactor—one who does some
good without consideration of return; mitram, a friend, one who is
affectionate; arih, a foe; udāsīnah, a neutral, who sides with nobody;
madhyasthah, an arbiter, who is a well-wisher of two conflicting
parties; dvesyah, the hateful, who is repulsive to oneself; bandhuh, a
relative;—to all these as also sādhusu, with regard to good people,
who follow the scriptures; api ca, and even; pāpesu, sinners, who
perform prohibited actions—with regard to all of them.

Therefore, to acquire this excellent result—

ो



योगी यु�ीत सततमा�मान ंरहिस ि�थत:।
एकाकी यतिच�ा�मा िनराशीरपिर�ह:॥१०॥

10. A yogī should constantly concentrate his mind by staying in a
solitary place, alone, with mind and body controlled, free from
expectations, (and) free from acquisition.

A yogī, a man of meditation; satatam yuñjīta, should constantly
concentrate; ātmānam, his mind; sthitah, by staying; rahasi, in a
solitary place, in mountain caves etc.; ekākī, alone, without any
companion; yata-citta-ātmā, with mind and body controlled; nirāśīh,
without expectations, free from hankering; and aparigrahah, free
from acquisition.

From the use of the qualifying words, ‘in a solitary place’ and
‘alone’, it follows that (he has to undertake all these) after espousing
monasticism. And even after renunciation, he should concentrate his
mind by desisting from all acquisition. This is the meaning.

Now then have to be stated the rules regarding seat, food,
movements, etc. as disciplines for Yog in the case of one practising
concentration; as also the signs of one who has succeeded in Yog,
and the consequent result etc. Hence this is begun. Among these,
the seat is being first spoken of:

शुचौ देशे �ित�ा�य ि�थरमासनमा�मन:।
ना�युुि��त ंनाितनीचं चैलािजनकुशो�रम्॥११॥
त�ैका�ं मन: कृ�वा यतिच�ेि��यि�य:।
उपिव�यासन ेयु��या�ोगमा�मिवशु�ये॥१२॥

11. Having firmly established in a clean place his seat, neither too
high nor too low, and made of cloth, skin and kuśa-grass, placed
successively one below the other;

12. (and) sitting on that seat, he should concentrate his mind for
the purification of the internal organ, making the mind one-pointed
and keeping the actions of the mind and senses under control.



Pratisṭhāpya, having established; sthiram, firmly; śucau, in a
clean; deśe, place, which is solitary, either naturally or through
improvement; ātmanah, his own; āsanam, seat; na ati ucchritam,
neither too high; na ati nīcam, nor even too low; and that made of
caila-ajina-kuśa-uttram, cloth, skin, and kuśa-grass, placed
successively one below the other—the successive arrangement of
cloth etc. here is in a reverse order to that of the textual reading—.

What follows after thus establishing the seat?
Upaviśya, sitting; tatra, on that; āsane, seat; Yogm yuñjyāt, he

should concentrate his mind. To what purpose should he concentrate
his mind? In answer the Bhagavān says: ātma-viśuddhaye, for the
purification of the internal organ. How? Krtvā, making; manah, the
mind; ekāgram, one-pointed, by withdrawing it from all objects; and
yata-citta-indriya-kriyah, keeping the actions (kriyāh) of the mind
(citta) and senses (indriya) under control (yata).

The external seat has been spoken of. Now is being stated how
the posture of the body should be:

समं कायिशरो�ीव ंधारय�चलं ि�थर:।
सं�े�य नािसका�ं �व ंिदश�ानवलोकयन्॥१३॥
�शा�ता�मा िवगतभी���चािरव�ते ि�थत:।
मन: संय�य मि�च�ो यु�त आसीत म�पर:॥१४॥

13. Holding the body, head and neck erect and still, being steady,
looking at the tip of his own nose—and not looking around;

14. He should remain seated with a placid mind, free from fear,
firm in the vow of a celibate, and with the mind fixed on Me by
controlling it through concentration, having Me as the supreme Goal.

Dhārayan, holding; kāya-śiro-grīvam, the body (torso), head and
neck; samam, erect; and acalam, still—movement is possible for one
(even while) holding these erect; therefore it is specified, ‘still’—;
sthirah, being steady, that is remaining steady; sampreksya, looking
svam nāsikāgram, at the tip of his own nose—looking at it intently, as



it were; ca, and; anavalokayan, not looking; diśah, around, that is not
glancing now and then in various directions—. The words ‘as it were’
are to be understood because what is intended here is not an
injunction for looking at the tip of one’s own nose! What then? It is
the fixing the gaze of the eyes by withdrawing it from external
objects; and that is enjoined with a view to concentrating the mind.
(77) If the intention were merely the looking at the tip of the nose,
then the mind would remain fixed there itself, not on the Self! In,
‘Making the mind fixed in the Self’ (25), the Bhagavān will speak of
concentrating the mind verily on the Self. Therefore, owing to the
missing word iva (as it were), it is merely the withdrawal of the gaze
that is implied by sampreksya (looking).

Further, praśāntātmā, with a placid mind, with a mind completely
at peace; vigata-bhīh, free from fear sthitah, firm; brahmacāri-vrate,
in the vow of a celibate, the vow consisting in service of the teacher,
eating food got by begging, etc.—firm in that, that is he should follow
these; besides, mat-cittah, with the mind fixed on Me who am the
supreme Bhagavān; samyamya, by controlling; manah, the mind,
that is by stopping the modifications of the mind; yuktah, through
concentration, that is by becoming concentrated; āsīta, he should
remain seated; matparah, with Me as the supreme Goal. Some
passionate person may have his mind on a woman, but he does not
accept the woman as his supreme Goal. What then? He accepts the
king or Śiva as his goal. But this one (the yogī) not only has his mind
on Me but has Me as his Goal.

After that, now is being stated the result of Yog:

यु��ेव ंसदा�मान ंयोगी िनयतमानस:।
शाि�त ंिनव�णपरम� म�सं�थामिधग�छित॥१५॥

15. Concentrating the mind thus for ever, the yogī of controlled
mind achieves the Peace which culminates in Liberation and which
abides in Me.

Yuñjan, concentrating; ātmānam, the mind; evam, thus,
according to the methods shown above; sadā, for ever; the yogī,



niyata-mānasah, of controlled mind; adhi-gacchati, achieves; śāntim,
the Peace, the indifference to worldly attachments and possessions;
nirvāna-paramām, which culminates in Liberation; and mat-
saṁsthām, which abides in Me.

Now are being mentioned the rules about the yogī’s food etc.:

ना�य�त�तु योगोऽि�त न चैका�तमन�त:।
न चाित�व�शील�य जा�तो नवै चाजु�न॥१६॥

16. But, O Arjuna, Yog is not for one who eats too much, nor for
one who does not eat at all; neither for one who habitually sleeps too
long, nor surely for one who keeps awake.

(Tu, but) O Arjuna, Yog na asti, is not; ati-aśnatah, for one who
eats too much, for one who eats food more than his capacity; na ca,
nor is Yog; anaśnatah, for one who does not eat; ekāntam, at all.
This accords with the Vedic text, ‘As is well known, if one eats that
much food which is within one’s capacity, then it sustains him, it does
not hurt him; that which is more, it harms him; that which is less, it
does not sustain him’ (Śa. Br.; Bo. Sm. 2.7.22). Therefore, a yogī
should not eat food more or less than what is suitable for him. Or the
meaning is that Yog is not for one who eats more food than what is
prescribed for a yogī in the scriptures on Yog. Indeed, the quantity
has been mentioned in, ‘One half of the stomach is to be filled with
food including curries; the third quarter is to be filled with water; but
the fourth quarter is to be left for the movement of air,’ etc.

Similarly, Yog is not for ati svapna-śīlasya, one who habitually
sleeps too long; and Yog is na eva, surely not; jāgratah, for one who
keeps awake too long.

How, again, does Yog become possible? This is being stated:

यु�ताहारिवहार�य यु�तचे��य कम�सु।
यु�त�व�ावबोध�य योगो भवित द:ुखहा॥१७॥

17. Yog becomes a destroyer of sorrow of one whose eating and
movements are regulated, whose effort in works is moderate, and



whose sleep and wakefulness are temperate.
Yogh bhavati, Yog becomes; duhkha-hā, a destroyer of sorrow—

that which destroys (hanti) all sorrows (duhkhāni)—, that is, Yog
destroys all worldly sorrows; yukta-āhāra-vihārasya, of one whose
eating and movements are regulated—āhāra (lit. food) means all that
is gathered in, (78) and vihāra means moving about, walking; one for
whom these two are regulated (yukta) is yukta-āhāra-vihāra—; and
also yukta-cesṭasya, of one whose effort (cesṭā) is moderate (yukta);
karmasu, in works; similarly, yukta-svapna-avabodhasya, of one
whose sleep (svapna) and wakefulness (avabodha) are temperate
(yukta), have regulated periods. To him whose eating and
movements are regulated, whose effort in work is moderate, whose
sleep and wakefulness are temperate, Yog becomes a destroyer of
sorrows.

When does a man become concentrated? That is being presently
stated:

यदा िविनयत ंिच�मा�म�येवावित�ते।
िन:�पृह: सव�कामे�यो यु�त इ�यु�यते तदा॥१८॥

18. A man who has become free from hankering for all desirable
objects is then said to be Self-absorbed when the controlled mind
rests in the Self alone.

A yogī, nihsprhah, who has become free from hankering, thirst;
sarva-kāmebhyah, for all desirable objects, seen and unseen; is
tada, then; ucyate, said to be; yuktah, Self-absorbed; yadā, when;
the viniyatam, controlled; cittam, mind, the mind that has been made
fully one-pointed by giving up thought of external objects;
avatisṭhate, rests; ātmani eva, in the non-dual Self alone, that is he
gets established in his own Self.

An illustration in being given for the mind of that yogī which has
become Self-absorbed:

यथा दीपो िनवात�थो न�ेते सोपमा �मृता।

ो ो ो ो



योिगनो यतिच��य यु�तो योगमा�मन:॥१९॥
19. As a lamp kept in a windless place does not flicker, such is

the simile thought of for the yogī whose mind is under control, and
who is engaged in concentration on the Self.

Yathā, as; a dīpah, lamp; nivāta-sthah, kept in a windless place;
na ingate, does not flicker; sā upamā, such is the simile—that with
which something is compared is an upamā (simile)—; smrta, thought
of, by the knowers of Yog who understand the movements of the
mind; yogīnah, for the yogī; yata-citasya, whose mind is under
control; and yuñjatah, who is engaged in; Yogm, concentration;
ātmanah, on the Self, that is who is practising Self-absorption.

By dint of practising Yog thus, when the mind, comparable to a
lamp in a windless place, becomes concentrated, then—

य�ोपरमते िच�ं िन�� ंयोगसेवया।
य� चैवा�मना�मान ंप�य�ा�मिन तु�यित॥२०॥

20. At the time when the mind restrained through the practice of
Yog gets withdrawn, and just when by seeing the Self by the self one
remains contented in the Self alone; (79)

Yatra, at the time when; cittam, the mind; niruddham, restrained,
entirely prevented from wandering; uparamate, gets withdrawn; Yog-
sevayā, through the practice of Yog; ca, and; yatra eva, just when, at
the very moment when; paśyan, by seeing, by experiencing;
ātmānam, the Self, which by nature is the supreme light of
Consciousness; ātmanā, by the self, by the mind purified by
concentration; tusyati, one remains contented, gets delighted; ātmani
eva, in one’s own Self alone—. (80)

Besides,

सुखमा�यि�तकं य��िु��ा�मतीि��यम्।
वेि� य� न चैवाय ंि�थत�लित त��वत:॥२१॥



21. When one experiences that absolute Bliss which can be
intuited by the intellect and which is beyond the senses, and being
established (thus) this person surely does not swerve from Reality;

Yatra, when, at the time when; vetti, one experiences; tat, that;
ātyantikam, absolute—which is verily limitless, that is infinite;
sukham, Bliss; yat, which; buddhi-grāhyam, can be intuited by the
intellect, intuited by the intellect alone, without the help of the
senses; and which is atīndriyam, beyond the senses, that is not
objective; (—when one experiences this kind of Bliss) and sthitah,
being established in the nature of the Self; ayam, this person, the
illumined one; eva, surely; na calati, does not swerve; tattvatah, from
that Reality—that is does not deviate from the nature of Reality—.

Further,

य ंल��वा चापर ंलाभ ंम�यते नािधकं तत:।
यि�मि��थतो न द:ुखेन गु�णािप िवचा�यते॥२२॥

22. Obtaining which one does not think of any other acquisition to
be superior to that, and being established in which one is not
perturbed even by great sorrow;

Labdhvā, obtaining; yam, which—by acquiring which Self-
attainment; na manyate, one does not think; that there is aparam,
any other; lābham, acquisition; tatah adhikam, superior to that; and
also, sthitah, being established; yasmin, in which Reality of the Self;
na vicālyate, one is not perturbed; api, even; gurunā, by great;
duhkhena, sorrow, as may be caused by being struck with weapons,
etc.—.

The Yog that has been spoken of as a particular state of the Self,
distinguished by its characteristics in the verses beginning with ‘At
the time when the mind gets withdrawn,’ (20) etc.—

त ंिव�ा�:ुखसंयोगिवयोगं योगसंि�तम्।
स िन�येन यो�त�यो योगोऽिनिव��णचेतसा॥२३॥



23. One should know that severance of contact with sorrow to be
what is called Yog. That Yog has to be practised with perseverance
and with an undepressed heart.

Vidyāt, one should know; tat, that; duhkha-saṁYog-viYogm,
severance (viYog) of contact (saṁYog) with sorrow (duhkha); to be
verily Yog-sanjñitam, what is called Yog—that is one should know it
through a negative definition.

After concluding the topic of the result of Yog, the need for
pursuing Yog is again being spoken of in another way in order to
enjoin ‘perseverance’ and ‘freedom from depression’ as the
disciplines for Yog: Sah, that; Yogh, Yog, which has the results as
stated above; yoktavyah, has to be practised; niścayena, with
perseverance; and anirvinnacetasā, with an undepressed heart. That
which is not (a) depressed (nirvinnam) is anirvinnam. What is that?
The heart. (One has to practise Yog) with that heart which is free
from depression. This is the meaning.

Again,

स��प�भवा�काम���य��वा सव�नशेषत:।
मनसैवेि��य�ामं िविनय�य सम�तत:॥२४॥
शन:ै शन�ैपरमे��ु�या धृितगृहीतया।
आ�मसं�थं मन: कृ�वा न िकि�चदिप िच�तयेत्॥२५॥

24. By totally eschewing all desires which arise from thoughts,
and restraining with the mind itself all the organs from every side;

25. One should gradually withdraw with the intellect endowed
with steadiness. Making the mind fixed in the Self, one should not
think of anything whatsoever.

Tyaktvā, by eschewing; aśesatah, totally, without a trace; sarvān,
all; the kāmān, desires; sankalpa-prabhavān, which arise from
thoughts; and further, viniyamya, restraining; manasā eva, with the
mind itself, with the mind endued with discrimination; indriya-
grāmam, all the organs; samantatah, from every side; uparamet, one



should withdraw, abstain; śanaih śanaih, gradually, not suddenly;—
with what?—buddhyā, with the intellect;—possessed of what
distinction?—dhrti-grhītayā, endowed with steadiness, that is with
fortitude.

Krtvā, making manah, the mind; ātma-saṁstham, fixed in the
Self, with the idea, ‘The Self alone is all; there is nothing apart from
It’—thus fixing the mind on the Self; na cintayet, one should not think
of; kiñcit api, anything whatsoever.

This is the highest instruction about Yog.

यतो यतो िन�रित मन��चलमि�थरम्।
तत�ततो िनय�यैतदा�म�येव वशं नयेत्॥२६॥

26. (The yogī) should bring (this mind) under the subjugation of
the Self Itself, by restraining it from all those causes whatever due to
which the restless, unsteady mind wanders away.

In the beginning, the yogī who is thus engaged in making the
mind established in the Self, etat vaśam nayet, should bring this
(mind) under the subjugation; ātmani eva, of the Self Itself; niyamya,
by restraining; etat, it; tatah tatah, from all those causes whatever,
namely sound etc.; yatah yatah, due to which, due to whatever
objects like sound etc.; the cañcalam, restless, very restless; and
therefore asthiram, unsteady; manah, mind; niścarati, wanders away,
goes out due to its inherent defects. (It should be restrained) by
ascertaining through discrimination those causes to be mere
appearances, and with an attitude of detachment. Thus, through the
power of practice of Yog, the mind of the yogī merges in the Self
Itself.

�शा�तमनसं �ेन ंयोिगन ंसुखमु�मम्।
उपैित शा�तरजसं ��भूतमक�मषम्॥२७॥

27. Supreme Bliss comes to this yogī alone whose mind has
become perfectly tranquil, whose (quality of) rajas has been



eliminated, who has become identified with Brahman, and is
taintless.

Uttamam, supreme, unsurpassable; sukham, Bliss; upaiti, comes;
hi enam yoginam, to this yogī alone; praśānta-manasam, whose
mind has become perfectly tranquil; śānta-rajasam, whose (quality
of) rajas has been eliminated, that is whose rajas, namely defects
such as delusion etc. (81) have been destroyed; brahma-bhūtam, who
has become identified with Brahman, who is free even while living,
who has got the certitude that Brahman is all; and akalmasam, who
is taintless, free from vice etc.

यु��ेव ंसदा�मान ंयोगी िवगतक�मष:।
सुखेन ��सं�पश�म�य�त ंसुखम�ुते॥२८॥

28. By concentrating his mind constantly thus, the taintless yogī
easily attains the absolute Bliss of contact with Brahman.

Sadā yuñjan, by constantly concentrating; ātmānam, his mind;
evam, thus, in the process stated; vigata-kalmasah, the taintless,
sinless yogī, free from the obstacles to Yog; sukhena, easily; aśnute,
attains; atyantam, absolute—that which exists by transcending limits
—, supreme, unsurpassable; sukham, Bliss; of brahma-
saṁsparśam, contact with Brahman—the Bliss that is in touch (82)
with the supreme Brahman.

Now is being shown that result of Yog which is the realization of
identity with Brahman and which is the cause of the extinction of the
whole mundane existence. (83)

सव�भूत�थमा�मान ंसव�भूतािन चा�मिन।
ई�ते योगयु�ता�मा सव�� समदश�न:॥२९॥

29. One who has his mind Self-absorbed through Yog, and who
has the vision of sameness everywhere, sees his Self existing in
everything, and everything in his Self.

Yog-yukta-ātmā, one who has his mind Self-absorbed through
Yog, whose mind is merged in samādhi; and sarvatra-sama-



darśanah, who has the vision of sameness everywhere—who has
the vision (darśana) of sameness (sama-tva), the knowledge of
identity of the Self and Brahman everywhere (sarvatra) without
exception, in all divergent objects beginning from Brahmā to
immovable things; īksate, sees; ātmānam, the Self, his own Self;
sarva-bhūta-stham, existing in everything; and sarva-bhūtāni,
everything from Brahma to a clump of grass; unified ātmani, in his
Self.

The fruit of this realization of the unity of the Self is being stated:

यो म� प�यित सव�� सव� ंच मिय प�यित।
त�याह ंन �ण�यािम स च मे न �ण�यित॥३०॥

30. One who sees Me in everything, and sees all things in Me—I
do not go out of his vision, and he also is not lost to My vision.

Yah, one who; paśyati, sees; mām, Me, Vāsudeva, who am the
Self of all; sarvatra, in all things; ca, and; sees sarvam, all things, all
created things, beginning from Brahmā; mayi, in Me who am the Self
of all;—aham, I who am Bhagavān; na pranaśyāmi, do not go out;
tasya, of his vision—of one who has thus realized the unity of the
Self; ca sah, and he also; na pranaśyati, is not lost; me, to My vision.
That man of realization does not get lost to Me, to Vāsudeva,
because of the identity between him and Me, for that which is called
one’s own Self is surely dear to one, and since it is I alone who am
the seer of the unity of the Self in all.

सव�भूति�थत ंयो म� भज�येक�वमाि�थत:।
सव�था वत�मानोऽिप स योगी मिय वत�ते॥३१॥

31. That yogī who, being established in unity, adores Me as
existing in all things, he exists in Me in whatever condition he may
be.

This being so, that is after reiterating (in the first line of the
present verse) the idea of full realization contained in the previous
verse, the result of that (realization), namely Liberation, is being



spoken of (in the second line): The yogī, the man of full realization;
vartate, exists; mayi, in Me, in the supreme state of Visnu; sarvathā
api, in whatever condition; vartamānah, he may be. He is verily ever-
free. The idea is that he is not obstructed from Liberation by
anything.

Furthermore,

आ�मौप�येन सव�� समं प�यित योऽजु�न।
सुखं वा यिद वा द:ुखं स योगी परमो मत:॥३२॥

32. O Arjuna, that yogī is considered the best who judges what is
happiness and sorrow in all beings by the same standard as he
would apply to himself.

Ātma-aupamyena: ātmā means the self, that is oneself. That by
which a comparison is made is an upamā. The abstract form of that
is aupamya. Ātma-aupamya means a standard as would be
applicable to oneself.

O Arjuna, yah, he who; paśyati, judges; sarvatra, in all beings;
samam, by the same standard, in the same manner; ātma-
aupamyena, as he would apply to himself—. And what does he view
with sameness? That is being stated: As sukham, happiness, is dear
to me, so also is happiness agreeable to all creatures. Vā, and—the
word vā is (used) in the sense of and; just as yadi, whatever;
duhkham, sorrow is unfavourable, unwelcome to me, so also is
sorrow unwelcome and unfavourable to all creatures.

In this way, he looks upon happiness and sorrow as pleasant and
unpleasant to all beings, by the same standard as he would apply to
himself. He does not act against anyone. That is, he is non-injurious.
He who is thus non-injurious and steadfast in full Illumination, sah,
that yogī; paramah matah, is considered as the best among all the
yogīs.

Noticing that his Yog—as spoken of and consisting in full
Illumination—is hard to acquire, Arjuna, with a view to hearing the
sure means to its attainment, said:



Arjuna said:

योऽय ंयोग��वया �ो�त: सा�येन मधुसूदन।
एत�याह ंन प�यािम च�चल�वात् ि�थित ंि�थराम्॥३३॥

33. O Madhusudan (Krishna), this Yog that has been spoken of
by You as sameness, I do not see its steady continuance, owing to
the restlessness (of the mind).

O Madhusudan, ayam, this; Yogh, Yog; yah proktah, that has
been spoken of; tvayā, by You; sāmyena, as sameness; na paśyāmi,
I do not see, I cannot conceive;—what?—etasya, its; sthirām,
steady, undisturbed; sthitim, continuance; cañcalatvāt, owing to the
unsteadiness of the mind, which is well known.

च�चलं िह मन: कृ�ण �मािथ बलव�ढृम्।
त�याह ंिन�ह ंम�ये वायोिरव सुद�ुकरम्॥३४॥

34. For, O Krishna, the mind is unsteady, turbulent, strong and
obstinate. I consider its control to be as greatly difficult as of the
wind.

Hi, for, O Krishna—the word Krishna is derived from the root krs,
(84) in the sense of ‘uprooting’; He is Krishna because He uproots the
defects such as sin etc. of devotees—; manah, the mind; is
cañcalam, unsteady. Not only is it very unsteady, it is also pramāthi,
turbulent. It torments, agitates, the body and the organs. It brings
them under extraneous control. Besides, it is balavat, strong, not
amenable to anybody’s restraint. Again, it is drḍham, obstinate, hard
as the (large shark called) Tantu-nāga (also known as Varuna-pāśa).

Aham, I; manye, consider; tasya, its—of the mind which is of this
kind; nigrahah, control, restraint; to be (suduskaram, greatly difficult;)
vayoh iva, as of the wind. Control of the wind is difficult. I consider
the control of the mind to be even more difficult than that. This is the
idea.

‘This is just as you say.’



Shri Hari said:

असंशय ंमहाबाहो मनो दिुन��ह ंचलम्।
अ�यासेन तु कौ�तेय वैरा�येण च गृ�ते॥३५॥

35. O mighty-armed one, undoubtedly the mind is untractable
and restless. But, O son of Kuntī, it is brought under control through
practice and detachment.

Mahābāho, O mighty-armed one; asaṁśayam, undoubtedly—
there is no doubt with regard to this; that the manah, mind; is
durnigraham, untractable; and calam, restless. Tu, but; it—the
modifications of the mind in the form of distractions—grhyate, is
brought under control; abhyāsena, through practice—abhyāsa
means repetition of some idea or thought of the mind on some
mental plane (85)—; and vairāgyena, through detachment—vairāgya
means absence of hankering for enjoyment of desirable things, seen
or unseen, as a result of the practice of discerning their defects.

That mind is thus brought under control, restrained, that is
completely subdued.

By him, however, who has not controlled his mind—

असंयता�मना योगो द�ु�ाप इित मे मित:।
व�या�मना तु यतता श�योऽवा�तुमुपायत:॥३६॥

36. My conviction is that Yog is difficult to be attained by one of
uncontrolled mind. But it is possible to be attained through the
(above) means by one who strives and has a controlled mind.

Me, My; matih, conviction; is iti, that; Yog is dusprāpah, difficult to
be attained; asaṁyata-ātmanā, by one of uncontrolled mind, by one
who has not controlled his mind, the internal organ, by practice and
detachment. Tu, but, on the other hand; śakyah, Yog is possible;
avāptum, to be attained; yatatā, by one who strives, who repeatedly
makes effort; upāyatah, through the means described above; and



vaśyātmanā, by one of controlled mind, by him whose mind has
been brought under control through practice and detachment.

As to that, by accepting the practice of Yog, actions leading to the
attainment of this or the next world may be renounced by a yogī, and
yet he may not attain the result of perfection in Yog, that is full
Illumination, which is the means to Liberation. Consequently, at the
time of death his mind may waver from the path of Yog.
Apprehending that he may be thereby ruined,

Arjuna said:

अयित: ��योपेतो योगा�चिलतमानस:।
अ�ा�य योगसंिसि� ंक� गित ंकृ�ण ग�छित॥३७॥

37. O Krishna, failing to achieve perfection in Yog, what goal
does one attain who, though possessed of faith, is not diligent and
whose mind becomes deflected from Yog?

O Krishna, aprāpya, failing to achieve; Yog-saṁ-siddhim,
perfection in Yog, the result of Yog, that is full Illumination; kām
gatim, what goal; gacchati, does one attain; who, though upetah
śraddhayā, possessed of faith, belief in Bhagavān and in the other
world; is ayatih, not diligent, devoid of effort on the path of Yog; and,
at the time of death, too, calita-mānasah, whose mind becomes
deflected; yogāt, from Yog, (that is) whose memory has been lost?

कि�च�ोभयिव��ि�छ�ा�िमव न�यित।
अ�ित�ो महाबाहो िवमूढो ��ण: पिथ॥३८॥

38. O Mighty-armed one, fallen from both, without support,
deluded on the path to Brahman, does he not get ruined like a
scattered cloud?

Mahābāho, O Mighty-armed one; ubhaya-vibhrasṭah, fallen from
both, having fallen from the Path of Action and the Path of Yog;
apratisṭhah, without support; vimūḍhah, deluded—having become
deluded; brahmanah pathi, on the path of Brahman, on the path



leading to Brahman; kaccit na, does he not; naśyati, get ruined; iva,
like; a chinna-abhram, scattered cloud? Or is it that he does not?

एत�मे संशय ंकृ�ण छे�ुमह��यशेषत:।
�वद�य: संशय�या�य छे�ा न �पुप�ते॥३९॥

39. O Krishna, You should totally eradicate this doubt of mine.
For, none other than Yourself can be the dispeller of this doubt!

O Krishna, arhasi, You should; aśesatah, totally; chettum,
eradicate, remove; etat, this; saṁśayam, doubt; me, of mine. Hi, for;
na tvad anyah, none other than You, be he a sage or a Bhagavān;
upapadyate, can be; chettā, the dispeller, the destroyer; asya, of this;
saṁśayasya, doubt. Therefore you Yourself should dispel (the
doubt). This is the meaning.

Shri Hari said:

पाथ� नवेैह नामु� िवनाश�त�य िव�ते।
निह क�याणकृ�कि��गु�ित ंतात ग�छित॥४०॥

40. O Pārtha, there is certainly no ruin for him here or hereafter.
For, no one engaged in good meets with a deplorable end, My son!

O Pārtha, eva vidyate, there is certainly; na vināśah, no ruin;
tasya, for him; iha, here, in this world; or amutra, hereafter, in the
other world. Ruin means a birth inferior to the previous one; that is
not there for one who has fallen from Yog. Hi, for; na kaścit, no one;
kalyāna-krt, engaged in good; gacchati, meets with; durgatim, a
deplorable end; tāta, My son! A father is called tāta because he
perpetuates himself (tanoti) through the son. Since the father himself
becomes the son, therefore the son also is called tāta. A disciple is
called putra (son). (86)

But what happens to him?

�ा�य पु�यकृत� लोकानुिष�वा शा�ती: समा:।
शुचीन� �ीमत� गेहे योग��ोऽिभजायते॥४१॥



41. Attaining the worlds of the righteous, and residing there for
eternal years, the man fallen from Yog is born in the house of the
pious and the prosperous.

Prāpya, attaining, reaching, lokān, the worlds; punya-krtām, of
the righteous, of the performers of the Horse-sacrifice, etc.; and
usitvā, residing there, enjoying the stay; for śāśvatīh, eternal; samāh,
years; (then,) when the period of enjoyment is over, the Yog-
bhrasṭah, man fallen from Yog, the one who had set out on the path
Yog, that is a monk—as understood from the force of the context; (87)
abhijāyate, is born; gehe, in the house; śucīnām, of the pious, who
perform actions according to scriptural instructions; and Shrimatām,
who are prosperous.

अथवा योिगनामेव कुले भवित धीमताम्।
एति� दलु�भतर ंलोके ज�म यदीदशृम्॥४२॥

42. Or he is born in the family of wise yogīs (88) only. Such a birth
as is of this kind is surely more difficult to get in the world.

Athavā, or; bhavati, he is born; kule, in the family; dhīmatām, of
wise; yoginām, yogīs; eva, only, who are poor—which is different
from the family of the prosperous. Etat janma, such a birth; yat
īdrśam, as is of this kind—a birth that is in the family of poor yogīs, in
a family as described; is hi, surely; durlabha-taram, more difficult to
get, as compared with the earlier one; loke, in the world.

Because,

त� त ंबुि�संयोगं लभते पौव�देिहकम्।
यतते च ततो भूय: संिस�ौ कु�न�दन॥४३॥

43. There he becomes endowed with that wisdom acquired in the
previous body. And he strives more than before for perfection, O
scion of the Kuru dynasty.

Tatra, there, in the family of yogīs; labhate tam buddhisaṁYogm,
he becomes endowed with that wisdom; paurva-dehikam, acquired
in the previous body. And yatate, he strives; bhūyah, more intensely;



tatah, than before, more intensely than that tendency acquired in the
previous birth; saṁsiddhau, for, for the sake of, perfection; kuru-
nandana, O scion of the Kuru dynasty.

How does he become endowed with the wisdom acquired in the
previous body? That is being answered:

पूव��यासेन तेनवै ि�यते �वशोऽिप स:।
िज�ासुरिप योग�य श�द��ाितवत�ते॥४४॥

44. For, by that very past practice, he is carried forward even in
spite of himself! Even a seeker of Yog transcends the result of the
performance of Vedic rituals!

Hi, for; tena eva, by that very; pūrva-abhyāsena, past practice—
the powerful habit formed in the past life; hriyate, he, the yogī who
had fallen from Yog, is carried forward; avaśah api, even in spite of
himself. If he had not committed any act which could be
characterized as unrighteous etc. and more powerful than the
tendency created by the practice of Yog, then he is carried forward
by the tendency created by the practice of Yog. If he had committed
any unrighteous act which was more powerful, then, even the
tendency born of Yog gets surely overpowered. But when that is
exhausted, the tendency born of Yog begins to take effect by itself.
The idea is that it does not get destroyed, even though it may lie in
abeyance over a long period.

Jijñasuh api, even a seeker; Yogsya, of Yog from the force of the
context, the person implied is a monk who had engaged in the path
of Yog with a desire to know his true nature, but had fallen from Yog
—; even he, ativartate, transcends—will free himself from; śabda-
brahma, the result of the performance of Vedic ritual. What to speak
of him who, after understanding Yog, may undertake it with
steadfastness!

And why is the state of Yog higher?

�य�ा�तमान�तु योगी संशु�िकि�बष:।

े ो



अनकेज�मसंिस��ततो याित पर� गितम्॥४५॥
45. However, the yogī, applying himself assiduously, becoming

purified from sin and attaining perfection through many births,
thereby achieves the highest Goal.

The yogī, the man of Knowledge; yatamānah, applying himself;
prayatnāt, assiduously, that is striving more intensely; and as a
result, saṁśuddha-kilbisah, becoming purified from sin; and aneka-
janma-saṁsiddhah, attaining perfection through many births—
gathering together tendencies little by little in many births, and
attaining perfection through that totality of impressions acquired in
many births; tatah, thereby coming to have full Illumination; yāti,
achieves; the parām, highest, most perfect; gatim, Goal.

Since this is so, therefore:

तपि�व�योऽिधको योगी �ािन�योऽिप मतोऽिधक:।
किम��य�ािधको योगी त�मा�ोगी भवाजु�न॥४६॥

46. A yogī is higher than men of austerity; he is considered
higher even than men of knowledge. The yogī is also higher than
men of action. Therefore, O Arjuna, do you become a yogī.

A yogī is adhikah, higher; tapasvibhyah, than men of austerity; he
is matah, considered; adhikah, higher than, superior to; api, even;
jñānibhyah, men of knowledge. Jñāna here means scriptural
learning. (A yogī is superior) to even those who possess that
(learning). The yogī is adhikah, higher, greater; karmibhyah, than
men of action—karma means Agnihotra etc.; (greater) than those
who adhere to them. Since this is so, tasmāt, therefore; O Arjuna,
bhava, do you become a yogī.

योिगनामिप सव�ष� म�गतेना�तरा�मना।
��ावान् भजते यो म� स मे यु�ततमो मत:॥४७॥

47. Even among all the yogīs, he who adores Me with his mind
fixed on Me and with faith, he is considered by Me to be the best of



the yogīs.
Api, even; sarvesām yoginām, among all the yogīs, among those

who are immersed in meditation on Rudra, Āditya, and others; yah,
he who; bhajate, adores; mām, Me; antarātmanā, with his mind;
madgatena, fixed on Me, concentrated on Me who am Vāsudeva;
and śraddhāvān, with faith, becoming filled with faith; sah, he; is
matah, considered; me, by Me; to be yukta-tamah, the best of the
yogīs, engaged in Yog most intensely. (89)

FOOTNOTES AND REFERENCES
[66] The verses 37–9 refer to the fall of a monk who had to

renounce all actions (rites and duties) before espousing
monasticism. This fact indirectly points out that the injunction
about one having to perform actions throughout life does not
apply in the case of some people (e.g. monks).

[67] Brahman being self-existent, It cannot be the product of rites
and duties; and yet, rites and duties must have some result
because they have been enjoined by the Vedas.

[68] Meditation, because of its very nature, is practised in solitude.
Therefore, if the word ekākī (alone) were interpreted as
prohibiting the participation (in meditation) of the wife of a
householder, who otherwise needs her presence during all
such Vedic rites as Agnihotra etc., that would amount to a
prohibition against a situation that does not arise at all.

[69] viz Gārhapatya, Āhavanīya, Anvāhārya-pacana, etc.
[70] Thoughts about an object lead to the desire for it, which in

turn leads to actions for getting it. (Also see note under 4.19)
[71] Verily: This word emphasizes the fact that, since attachment

to sense objects like sound etc. and to actions is an obstacle
in the path of Yog, therefore the removal of that obstruction is
the means to its attainment.



[72] Asṭ. has this additional word, ātmā, self.—Tr.
[73] If the body and organs are under control, they are helpful in

concentrating one’s mind on the Self; but, if they are not
under control, they oppose this concentration.

[74] These words are supplied to complete the sentence.
[75] Ari (foe) is one who does harm behind one’s back.
[76] Dvesyah is one who is openly hateful.
[77] What is sought to be presented here as the primary objective

is the concentration of mind. If the gaze be directed outward,
then it will result in interrupting that concentration. Therefore
the purpose is to first fix the gaze of the eyes within.

[78] According to the Commentator, āhāra, which also means
food, includes mental ‘food’ as well. See Ch. 7.26.2.—Tr.

[79] Ā.G. construes the word eva (certainly) with tusyati (remains
contented).—Tr.

[80] Samādhi is of two kinds, Samprajñāta and Asamprajñāta.
The concentration called right knowledge (Samprajñāta) is
that which is followed by reasoning, discrimination, bliss and
unqualified egoism. Asamprajñāta is that which is attained by
the constant practice of cessation of all mental activity, in
which the citta retains only the unmanifested impressions.—
Cf. C. W., Vol. I, 1962, pp. 210, 212.

According to Ā.G. the verses up to 6.20 state in a general
way the characteristics of samādhi. From the present verse to
the 25th, Asamprajñāta-samādhi is introduced and defined.—
Tr.

[81] ‘The five kleśas, pain-bearing obstructions, are: ignorance,
egoism, attachment, aversion, and clinging to life’
(P.Y.Sū.2.3).

[82] In touch with, that is identified with, homogeneous with, in
essential oneness with.



[83] Liberation is conceived of in two ways—total cessation of
sorrows, and attainment of unsurpassable Bliss.

[84] Another derivative meaning may be—‘the capacity to draw
towards Himself all glorious things of this and the other world’.

[85] ‘Some mental plane’ suggests some object of concentration.
[86] Shri Krishna addresses Arjuna thus because the latter was

his disciple.
[87] From Arjuna’s question it might appear that he was asking

about the fate of people who fall from both the paths, namely
that of Karma and of Meditation. But the possibility of getting
ruined by performing actions (rites and duties) according to
Vedic instructions does not arise, since their results are
inevitable. However, the question of ruin is relevant in the
case of a monk, for on the one hand he has renounced
actions, and on the other he may fail to attain perfection in
Yog in the present life. Hence, the Bhagavān’s answer relates
to the fall and ruin of a monk alone.

[88] Persons possessing knowledge of Brahman. (Ś. concedes
that some rare householders also can have this knowledge,
and he cites the instances of Vaśisṭha, Agastya, Janaka and
Aśvapati of olden days, and Vācaspati and the author of
Khanḍa of recent times.)

[89] It has been shown thus far that Karma-Yog has monasticism
as its ultimate culmination. And in the course of expounding
Dhyāna-Yog together with its auxiliaries, and instructing about
the means to control the mind, the Bhagavān rules out the
possibility of absolute ruin for a person fallen from Yog. He
has also stated that steadfastness in Knowledge is for a man
who knows the meaning of the word tvam (thou) (in ‘Thou are
That’). All these instructions amount to declaring that
Liberation comes from the knowledge of the great Upanisadic
saying, ‘Thou art That.’



CHAPTER 7
JÑĀNA AND VIJÑĀNA

�ानिव�ानयोगः

After giving rise to an occasion for further enquiry in the verse, ‘Even
among all the yogīs, he who adores Me with his mind fixed on Me
and with faith, he is considered by Me to be the best of the yogīs’,
(now) with a view to instructing that ‘the reality about Myself is of this
kind, and one should have his mind fixed on Me in this way,’ (90) on
His own—

Shri Hari said:

म�यास�तमना: पाथ� योगं यु��मदा�य:।
असंशय ंसम�ं म� यथा �ा�यिस त�छृणु॥१॥

1. O Pārtha, hear how you, having the mind fixed on Me,
practising the Yog of Meditation and taking refuge in Me, will know
Me with certainty and in fullness.

O Pārtha, mayi āsaktamanāh, having the mind fixed on Me—one
whose mind (manah) is fixed (āsakta) on Me (mayi) who am the
supreme Bhagavān possessed of the qualifications going to be
spoken of—.

Yogm yuñjan, practising the Yog of Meditation, concentrating the
mind—.

Madāśrayah, taking refuge in Me—one to whom I Myself, the
supreme Bhagavān, am the refuge (āśraya) is madāśrayah—.



Anyone who hankers after some human objective resorts to
some rite such as the Agnihotra etc., austerity or charity, which is the
means to its attainment. This yogī, however, accepts only Me as his
refuge; rejecting any other means, he keeps his mind fixed on Me
alone.

Srnu, hear; tat, that, which is being spoken of by Me; as to yathā,
how, the process by which; you who, having become thus, jñāsyasi,
will know; mām, Me; asaṁśayam, with certainty, without doubt, that
the Bhagavān is such indeed; and samagram, in fullness, possessed
of such qualities as greatness, strength, power, majesty, etc. (91) in
their fullness.

�ान ंतेऽह ंसिव�ानिमद ंव�या�यशेषत:।
य��ा�वा नहे भूयोऽ�य��ात�यमविश�यते॥२॥

2. I shall tell you in detail of this Knowledge which is combined
with realization, (92) after experiencing which there remains nothing
else here to be known again.

Aham, I; vaksyāmi, shall tell; te, you; aśesatah, in detail, fully; of
that (Knowledge) about Myself, which is idam, this; jñānam,
Knowledge; which is savijñānam, combined with realization,
associated with personal enlightenment; yat jñātvā, after
experiencing which Knowledge; avaśisyate, there remains; na anyat,
nothing else, anything that can be a means to human ends;
jñātavyam, to be known; bhūyah, again; iha, here. (In this way) the
Bhagavān praises that Knowledge which is intended to be spoken, in
order to draw the attention of the hearer.

Thus, ‘he who knows Me in reality becomes omniscient.’ This is
the idea. Therefore Knowledge is difficult to attain because of its
super-excellent result.

How so? This is being answered:

मनु�याण� सह�ेषु कि��तित िस�ये।
यततामिप िस�ान� कि��म� वेि� त��वत:॥३॥



3. Among thousands of men a rare one endeavours for
perfection. Even of the perfected ones who are diligent, one
perchance knows Me in truth.

Sahasresu manusyānām, among thousands, among a multitude
of men; kaścit, a rare one; yatati, endeavours; siddhaye, for
perfection. (93) Siddhānām api, even of the perfected ones; yatatām,
who are diligent—they (those diligent ones themselves) being
(considered to be) verily perfect because they are striving for
Liberation; of them—; kaścit, one perchance, indeed; vetti, knows;
mām, Me; tattvatah, in truth.

Having drawn the attention of the hearer by arousing interest, the
Bhagavān says:

भूिमरापोऽनलो वायु: खं मनो बुि�रेव च।
अहकंार इतीय ंमे िभ�ा �कृितर�धा॥४॥

4. This Prakrti of Mine is divided eight-fold thus: earth, water, fire,
air, space, mind, intellect and also egoism.

Iyam, this; prakrtih, Prakrti, (94) the divine power called Māyā; me,
of Mine, as described; bhinnā, is divided; asṭadhā, eight-fold; iti,
thus: bhūmih, earth—not the gross earth but the subtle element
called earth, this being understood from the statement, ‘Prakrti (of
Mine) is divided eight-fold’. Similarly, the subtle elements alone are
referred to even by the words water etc.

Apah, water; analah, fire; vāyuh, air; kham, space; manah, mind.
By ‘mind’ is meant its source, egoism. By buddhih, intellect, is meant
the principle called mahat (95) which is the source of egoism. By
ahankārah, egoism, is meant the Unmanifest, associated (96) with
(Cosmic) ignorance. As food mixed with poison is called poison,
similarly the Unmainfest, which is the primordial Cause, is called
egoism since it is imbued with the impressions resulting from
egoism; and egoism is the impelling force (of all). It is indeed seen in
the world that egoism is the impelling cause behind all endeavour.

े



अपरेयिमत��व�य� �कृित ंिवि� मे पराम्।
जीवभूत� महाबाहो ययेद ंधाय�ते जगत्॥५॥

5. O mighty-armed one, this is the inferior (Prakrti). Know the
other Prakrti of Mine which, however, is higher than this, which has
taken the from of individual Ātman(s), and by which this world is
upheld.

O mighty-armed one, iyam, this; is aparā, the inferior (Prakrti)—
not the higher, (but)—the impure, the source of evil and having the
nature of worldly bondage. Viddhi, know; anyām, the other, pure;
prakrtim, Prakrti; me, of Mine, which is essentially Myself; which, tu,
however; is parām, higher, more exalted; itah, than this (Prakrti)
already spoken of; Jīva-bhūtām, which has taken the form of the
individual Ātman(s), which is characterized as ‘the Knower of the
body (field)’, and which is the cause of sustenance of life; and yayā,
by which Prakrti; idam, this; jagat, world; dhāryate, is upheld, by
permeating it.

एत�ोनीिन भूतािन सव�णी�युपधारय।
अह ंकृ��न�य जगत: �भव: �लय�तथा॥६॥

6. Understand thus that all things (sentient and insentient) have
these as their source. I am the origin as also the end of the whole
Universe.

Upadhāraya, understand; iti, thus; that sarvāni, all; bhūtāni,
things; etat-yonīni, have these (etat) as their source (yoni)—things
that have these lower and higher Prakrtis, characterized as the ‘field’
and the ‘Knower of the field (body)’, as their source are etat-yonīni.
Since My two Prakrtis are the source, the cause of all things,
therefore, aham, I; am the prabhavah, origin; tathā, as also; the
pralayah, end, the termination; krtsnasya, of the whole; jagatah,
Universe.

The meaning is this: I, who am the omniscient Bhagavān, am the
source of the Universe through My two Prakrtis.



Since this is so, therefore—

म�: परतर ंना�यि�कि�चदि�त धन�य।
मिय सव�िमद ं�ोत ंसू�े मिणगणा इव॥७॥

7. O Dhanañjaya, there is nothing else whatsoever higher than
Myself. All this is strung on Me like pearls on a string.

O Dhanañjaya, asti, there is; na anyat kiñcit, nothing else
whatsoever, no other cause; parataram, higher; mattah, than Me, the
supreme Bhagavān; that is I Myself am the source of the world.
Since this is so, therefore, sarvam, all; idam, this, all things, the
Universe; protam, is strung, woven, connected, that is transfixed;
mayi, on Me, the supreme Bhagavān; like cloth in the warp, (97) and
iva, like; maniganāh, pearls; sutre, on a string.

‘What qualities are You endowed with, by virtue of which all this is
strung on You?’ This is being answered:

रसोऽहम�सु कौ�तेय �भाऽि�म शिशसूय�यो:।
�णव: सव�वेदेषु श�द: खे पौ�षं नृषु॥८॥

8. O son of Kuntī, I am the taste of water, I am the effulgence of
the moon and the sun; (the letter) Om in all the Vedas, the sound in
space, and manhood in men.

Kaunteya, O son of Kuntī, aham, I; am rasah, the taste, which is
the essence of water. The idea is that water is dependent on Me who
am its essence. This is how it is to be understood in every case. Just
as I am the essence of water, similarly, asmi, I am; the prabhā,
effulgence; śaśi-sūryayoh, of the moon and the sun; pranavah, (the
letter) Om; sarva-vedesu, in all the Vedas. All the Vedas are
established on Me who am that Om. So also (I am) śabdah, the
sound; khe, in space, as the essence. Space is established on Me
who am that (sound). In the same way, nrsu, in men; (I am)
paurusam, manhood—the quality of being man, from which arises
the idea of manhood. Men are established on Me who am such.

ो े ौ



पु�यो ग�ध: पृिथ�य� च तेज�ाि�म िवभावसौ।
जीवन ंसव�भूतेषु तप�ाि�म तपि�वषु॥९॥

9. I am also the sweet fragrance in the earth; I am the brilliance in
the fire, and the life in all beings; and I am the austerity of the
ascetics.

I am also the punyah, sweet; gandhah, fragrance; prthivyām, in
the earth. The earth is dependent on Me who am its fragrance. The
natural sweetness of smell in the earth is cited by way of suggesting
sweetness of taste of water etc. as well. But foulness of smell etc. is
due to contact with particular things, resulting from nescience,
unholiness, etc. of worldly people.

Ca, and; asmi, I am; the tejah, brilliance; vibhāvasau, in fire; so
also (I am) the jīvanam, life—that by which all creatures live; sarva-
bhūtesu, in all beings. And I am the tapah, austerity; tapasvisu, of
ascetics. Ascetics are established in Me who am that austerity.

बीज ंम� सव�भूतान� िवि� पाथ� सनातनम्।
बुि�बु�ि�मतामि�म तेज�तेजि�वनामहम्॥१०॥

10. O Pārtha, know Me to be the eternal Seed of all beings. I am
the intellect of the intelligent, I am the courage of the courageous.

O Pārtha, viddhi, know, mām, Me; to be the sanātanam, eternal;
bījam, seed, the source of growth; sarva-bhūtānām, of all beings.
Besides, I am the buddhih, intellect, the power of discrimination of
the mind; buddhimatām, of the intelligent, of people having the
power of discrimination. I am the tejah, courage; tejasvinām, of the
courageous, of those possessed of that.

बलं बलवतामि�म कामरागिवविज�तम्।
धम�िव��ो भूतेषु कामोऽि�म भरतष�भ॥११॥

11. And of the strong I am the strength which is devoid of passion
and attachment. Among creatures I am desire which is not contrary
to righteousness, O scion of the Bharata dynasty.



I am the balam, strength, ability, virility; balavatām, of the strong.
That strength, again, is kāma-rāga-vivarjitam, devoid of passion and
attachment. Kāmah is passion, hankering for things not at hand.
Rāgah is attachment, fondness for things acquired. I am the strength
that is devoid of them and is necessary merely for the maintenance
of the body etc., but not that strength of the worldly which causes
hankering and attachment.

Further, bhūtesu, among creatures; I am that kāmah, desire—
such desires as for eating, drinking, etc. which are for the mere
maintenance of the body etc.; which is dharma-aviruddhah, not
contrary to righteousness, not opposed to scriptural injunctions;
bharatarsabha, O scion of the Bharata dynasty.

Moreover,

ये चैव साि��वका भावा राजसा�तामसा� ये।
म� एवेित ताि�वि� न �वह ंतेषु ते मिय॥१२॥

12. Those things that indeed are made of (the quality of) sattva,
and those things that are made of (the quality of) rajas and tamas,
know them to have sprung from Me alone. However, I am not in
them; they are in Me!

Ye bhāvāh, those things; sāttvikāh eva, that indeed are made of
(the quality of) sattva; and ye rājasāh, those that are made (of the
quality) of rajas; and tāmasāh, those that are made of (the quality of)
tamas—whatever things are made (of sattva, rajas and tamas)
according to the creatures’s own actions: viddhi, know; tān, them, all
without exception; mattah eva iti, to have sprung from Me alone
when they come into being. Although they originate from Me, still, tu,
however; aham, I; am na tesu, not in them—I am not subject to
them, not under their control, as are the transmigrating beings. Te,
they, again; mayi, are in Me, subject to Me, under My control. (98)

‘The world does not know Me, the supreme Bhagavān, even
though I am of this kind, and am eternal, pure, intelligent and free by
nature, (99) the Self of all beings, free from all qualities, the cause of



burning away the seed of the evil of transmigration!’—in this way the
Bhagavān expresses regret. And what is the source of that
ignorance in the world? That is being stated:

ि�िभगु�;णमयैभ�वैरेिभ: सव�िमद ंजगत्।
मोिहत ंनािभजानाित मामे�य: परम�ययम्॥१३॥

13. All this world, deluded as it is by these three things made of
the gunas (qualities), does not know Me who am transcendental to
these and undecaying.

Sarvam, all; idam, this; jagat, world, the aggregate of creatures;
mohitam, deluded as it is—made to have indiscrimination; ebhih, by
these; aforesaid tribhih, three; bhavaih, things, in the forms of
attachment, repulsion, delusion, etc; and gunamayaih, made of the
gunas, of the transformations of the gunas; na abhijānāti, does not
know; mām, Me; who am param, transcendental to, distinct,
different; ebhyah, from these gunas as referred to above; and am
avyayam, undecaying, that is free from all (the six kinds of) changes
in things, viz. birth etc. (100)

How, again, do they cross over this divine Māyā of Visnu,
constituted by the three gunas? That is being stated:

दैवी �ेषा गुणमयी मम माया दरु�यया।
मामेव ये �प��ते मायामेत� तरि�त ते॥१४॥

14. Since this divine Māyā of Mine which is constituted by the
gunas is difficult to cross over, (therefore) those who take refuge in
Me alone cross over this Māyā.

Hi, since; esā, this, aforesaid; daivī, divine; Māyā mama, of Mine,
of Bhagavān, of Visnu, which (Māyā) is My own; and which is guna-
mayī, constituted by the gunas; is duratyayā, difficult to cross over;
therefore, this being so, ye, those who; wholeheartedly prapadyante,
take refuge; mām eva, in Me alone, in Me who am the Master of
Māyā and who am their own Self, by giving up all forms of rites and
duties; te, they; taranti, cross over; etām, this; māyām, Māyā, which



deludes all beings. That is to say, they become freed from the
bondage of the world.

‘If it is that those who resort to You cross over this Māyā, why
then do not all take refuge in You alone?’ This is being answered:

न म� द�ुकृितनो मूढा: �प��ते नराधमा:।
माययाऽपहृत�ाना आसुर ंभावमाि�ता:॥१५॥

15. The foolish evildoers, who are the most depraved among
men, who are deprived of (their) wisdom by Māyā, and who resort to
demoniacal ways, do not take refuge in Me.

Mūḍhāh, the foolish; duskrtinah, evildoers, sinners; who are nara-
adhamāh, the most depraved among men; who are also apa-hrta-
jñānāh, deprived of, despoiled of (their) wisdom; māyayā, by Māyā;
and āśritāh, who resort to; āsuram bhāvam, demoniacal, ways, such
as cruelty, untruthfulness, etc.; na, do not; prapadyante, take refuge;
mām, in Me, the supreme Bhagavān.

चतुिव�धा भज�ते म� जना: सुकृितनोऽजु�न।
आत� िज�ासुरथ�थ� �ानी च भरतष�भ॥१६॥

16. O Arjuna, foremost of the Bharata dynasty, four classes of
people of virtuous deeds adore Me: the afflicted, the seeker of
Knowledge, the seeker of wealth and the man of Knowledge.

Again, O Arjuna, foremost of the Bharata dynasty, caturvidhāh,
four classes; of janāh, people; who are eminent among human
beings and are pious in actions, and are sukrtinah, of virtuous deeds;
bhajante, adore; mām, Me; ārtah, the afflicted—one who is
overcome by sorrow, who is in distress, (101) being overwhelmed by
thieves, tigers, disease, etc.; jijñāsuh, the seeker of Knowledge, who
wants to know the reality of the Bhagavān; arthārthī, the seeker of
wealth; and jñānī, the man of Knowledge, (102) who knows the reality
of Visnu.

तेष� �ानी िन�ययु�त एकभि�तिव�िश�यते।
ो ो



ि�यो िह �ािननोऽ�यथ�मह ंस च मम ि�य:॥१७॥
17. Of them, the man of Knowledge, endowed with constant

steadfastness and one-pointed devotion, excels. For I am very much
dear to the man of Knowledge, and he too is dear to Me.

Tesām, of them, among the four; jñānī, the man of Knowledge,
the knower of Reality, is nitya-yuktah, endowed with constant
steadfastness as a result of being a knower of Reality; and he also
becomes eka-bhaktih, endowed with one-pointed devotion, because
he finds no one else whom he can adore. Consequently, that person
of one-pointed devotion viśisyate, excels, becomes superior, that is
he surpasses (the others).

Hi, since; I, the Self, am priyah, dear; jñāninah, to the man of
Knowledge; therefore aham, I; am atyartham, very much; priyah,
dear to him. It is indeed a well known fact in the world that the Self is
dear. The meaning, therefore, is that Vāsudeva, being the Self of the
man of Knowledge, is dear to him. And sah, he, the man of
Knowledge, being the very Self of Me who am Vāsudeva; is very
much priyah, dear; mama, to Me.

‘If that be so, then the other three—the afflicted and the others
are not dear to Vāsudeva?’ ‘This is not so!’ ‘What then?’

उदारा: सव� एवैते �ानी �वा�मैव मे मतम्।
आि�थत: स िह यु�ता�मा मामेवानु�म� गितम्॥१८॥

18. All of these, indeed, are noble, but the man of Knowledge is
the very Self. (This is) My opinion. For, with a steadfast mind, he is
set on the path leading to Me alone who am the super-excellent
Goal.

Sarve ete, all of these three, without exception; are eva, indeed,
udārāh, noble, that is; they are verily dear to Me. For, no devotee of
Mine can become disagreeable to Me who am Vāsudeva. But the
man of Knowledge becomes very much dear. This is the difference.



Why is this so? In answer the Bhagavān says: Tu but; jñānī, the
man of Knowledge; is ātmā eva, the very Self, not different from Me.
This is me, My; matam, opinion, conviction. Hi, for; yuktātmā, with a
steadfast mind—having his mind absorbed in the idea, ‘I am verily
Vāsudeva, the Bhagavān, and none else’, that man of Knowledge
āsthitah, is set on the path leading to, he is engaged in ascending to,
going to; mām eva, Me alone, to the supreme Brahman; who am the
anuttamām gatim, super-excellent Goal to be reached.

The man of Knowledge is being eulogized again:

बहून� ज�मनाम�ते �ानवा�म� �प�ते।
वासुदेव: सव�िमित स महा�मा सुदलु�भ:॥१९॥

19. At the end of many births the man of Knowledge attains Me,
(realizing) that Vāsudeva is all. Such a high-Ātmaned one is very
rare.

Ante, at the end, after the completion; bahūnām, of many;
janmanām, births, which becme the repository for accumulating (103)
the tendencies leading to Knowledge; jñānavān, the man of
Knowledge, who has got his Knowledge matured; directly
prapadyate, attains; mām, Me, Vāsudeva, who am the inmost Self;
(realizing)—in what way?—iti, that; Vāsudeva is sarvam, all. Sah,
such a one, who realizes Me (104) thus as the Self of all; is mahātmā,
a high-Ātmaned one. There is none else who can equal or excel him.
Therefore he is su-durlabhah, very rare among thousands of men, as
it has been said (in verse 3).

The reason why one does not realize that all this is verily
Vāsudeva, the Self, is being stated:

कामै�तै�तैह�ृत�ाना: �प��तेऽ�यदेवता:।
त ंत ंिनयममा�थाय �कृ�या िनयता: �वया॥२०॥

20. People, deprived of their wisdom by desires for various
objects and guided by their own nature, resort to other deities
following the relevant methods.



People, hrta-jñānāh, deprived of their wisdom, deprived of their
discriminating knowledge; taih taih kāmaih, by desires for various
objects, such as progeny, cattle, heaven, etc.; and niyatāh, guided,
compelled; svayā prakrtyā, by their own nature, by particular
tendencies gathered in the past lives; prapadyante, resort; anya-
devatāh, to other deities, who are different from Vāsudeva, the Self;
āsthāya, following, taking the help of; tam tam niyamam, the relevant
methods—those processes that are well known for the adoration of
the concerned deities.

यो यो य� य� तनुं भ�त: ��याऽिच�तुिम�छित।
त�य त�याचल� ��� तामेव िवदधा�यहम्॥२१॥

21. Whichever form (of a deity) any devotee wants to worship
with faith, that very firm faith of his I strengthen.

Yām yām, whichever; tanum, form of a deity; yah, any covetous
person—among these people with desires; who, being endowed
śraddhayā, with faith; and being a bhaktah, devotee; icchati, wants;
arcitum, to worship; tām eva, that very; acalām, firm, steady;
śraddhām, faith; tasya, of his, of that particular covetous person—
that very faith with which he desires to worship whatever form of a
deity, in which (worship) he was earlier engaged under the impulsion
of his own nature—; (105) vidadhāmi, I strengthen.

स तया ��या यु�त�त�याराधनमीहते।
लभते च तत: कामा�मयैव िविहताि�ह तान्॥२२॥

22. Being imbued with that faith, that person engages in
worshipping that form, and he gets those very desired results
therefrom as they are dispensed by Me alone.

Yuktah, being endued; tayā, with that; śraddhayā, faith, as
granted by Me; sah, that person; īhate, engages in; rādhanam, that
is ārādhanam, worshipping; tasyāh, that form of the deity. And
labhate, he gets; tān hi, those very; kāmān, desired results; tatah,
therefrom, from that form of the deity which was worshipped; as



vihitān, they are dispensed, meted out; mayā eva, by Me alone, who
am the omniscient, supreme Bhagavān, because I am possessed of
the knowledge of the apportionment of the results of actions. The
meaning is that he surely gets those desired results since they are
ordained by Bhagavān.

If the reading be hitān (instead of hi tān), then the beneficence
(—hita means beneficent—) of the desired result should be
interpreted in a figurative sense, for desires cannot be beneficial to
anyone!

अ�तव�ु फलं तेष� त�व�य�पमेधसाम्।
देवा�देवयजो याि�त म��ता याि�त मामिप॥२३॥

23. That result of theirs who are of poor intellect is indeed limited.
The worshippers of gods go to the gods. My devotees go to Me
alone.

Since those non-discriminating men with desires are engaged in
disciplines for limited results, therefore, tat phalam, that result;
tesām, of theirs; alpamedhasām, who are of poor intellect, of poor
wisdom; antavat tu bhavati, is limited, ephemeral, indeed. Deva-
yajah, the worshippers of gods; yānti, go; devān, to the gods.
Madbhaktāh, My devotees; yānti, to; mām api, to Me alone.

‘Thus, though the effort needed is the same, they do not resort to
me alone for the unlimited result. Alas! they are surely in a pitiable
condition.’ In this manner the Bhagavān expresses his compassion.

‘Why do they not take refuge in Me alone?’
The answer is:

अ�य�त ं�यि�तमाप�ं म�य�ते मामबु�य:।
पर ंभावमजान�तो ममा�ययमनु�मम्॥२४॥

24. The unintelligent, unaware of My supreme state which is
immutable and unsurpassable, think of Me as the unmanifest that
has become manifest.



Abuddhayah, the unintelligent, the non-discriminating ones;
ajānantah, unaware; mama, of My; param, supreme; bhāvam, state,
My reality as the supreme Self; which is avyayam, immutable,
undecaying; and anuttamam, unsurpassable; manyante, think; mām,
of Me; as avyaktam, the unmanifest, the invisible; āpannam, that has
become; vyaktim, manifest, visible, at present (106)—though I am the
ever well-known Bhagavān. They think so because they are unaware
of My reality. This is the idea.

What is the reason for their ignorance? This is being stated:

नाह ं�काश: सव��य योगमायासमावृत:।
मूढोऽय ंनािभजानाित लोको मामजम�ययम्॥२५॥

25. Being enveloped by Yog-māyā, I do not become manifest to
all. This deluded world does not know Me who am birthless and
undecaying.

Yog-māyā-samāvrtah, being enveloped by Yog-māyā—Yog
means the combination, the coming together, of the (three) gunas;
that (combination) is itself māyā, Yog-māyā; being enveloped, that is
veiled, by that Yog-māyā; aham, I; na prakāśah, do not become
manifest; sarvasya, to all, to the world. The idea is that I become
manifest only to some devotees of Mine. For this very reason, ayam,
this; mūḍhah, deluded; lokah, world; na abhijānāti, does not know;
mām, Me; who am ajam, birthless; and avyayam, undecaying. (107)

‘That Yog-māyā, because of My being covered by which the
world does not know Me—that Yog-māyā, since it belongs to Me,
does not obstruct the knowledge of Me who am Bhagavān, the
possessor of māyā, just as the magic of any other magician does not
cover his knowledge.’ Since this is so, therefore—

वेदाह ंसमतीतािन वत�मानािन चाजु�न।
भिव�यािण च भूतािन म� तु वेद न क�न॥२६॥

26. O Arjuna, I know the past and the present as also the future
beings; but no one knows Me!



O Arjuna, aham, I, however; veda, know; samatītāni, the past
beings; and vartamānāni, the present. I know ca, also; bhavisyāni,
the future; bhūtāni, beings. Tu, but; na kaścana, no one; veda,
knows; mām, Me. Except the one person who is My devotee and has
taken refuge in Me, no one adores Me, just because he does not
know My reality.

‘What, again, is the obstruction to knowing Your reality, being
prevented by which the creatures that are born do not know You?’ In
anticipation of such a question, the Bhagavān says this:

इ�छा�ेषसमु�थेन ���मोहेन भारत।
सव�भूतािन संमोह ंसग� याि�त पर�तप॥२७॥

27. O scion of the Bharata dynasty, O destroyer of foes, due to
the delusion of duality arising from likes and dislikes, all creatures
become bewildered at the time of their birth.

Icchā-dvesa-samutthena, by what arises from likes and dislikes:
icchā, likes, and dvesa, dislikes, are icchā-dvesau; anything arising
from them is icchā-dvesa-samutthah. (Creatures are deluded) by
that. By what? When that is thus sought to be known in particular,
the Bhagavān answers: dvandva-mohena, by the delusion of duality.
Delusion (moha) that originates from duality (dvandva) is dvandva-
moha. Those very likes and dislikes, which are mutually opposed like
heat and cold, which relate to happiness and sorrow and their
causes, and which come into association with all beings in due
course, are termed as duality (and this deludes all creatures).

As regards them, when likes and dislikes arise from the
experience of happiness, sorrow and their causes, then, by bringing
the wisdom of all beings under their control, they create
bewilderment which is the cause of the impediment to the rise of
knowledge about the reality of Self, the supreme Truth. Indeed,
exact knowledge about objects even in the external world does not
arise in one whose mind is overpowered by the defects, namely likes
and dislikes. It goes without saying that knowledge of the indwelling
Self, beset with many obstacles as it is, does not arise in a



completely bewildered person whose intelligence has been
overcome by them.

Therefore, bhārata, O scion of the Bharata dynasty; owing to that
delusion of duality arising from likes and dislikes, sarvabhūtāni, all
creatures become deluded. Parantapa, O destroyer of foes; they
yānti sammoham, become bewildered, come under delusion; sarge,
at the time of their birth, that is at the time of their origination. The
idea is that all creatures that come into being do so prepossessed by
delusion. ‘Since this is so, therefore all creatures, being deluded and
having their wisdom obstructed by that delusion of duality, do not
know Me who am their Self. Hence, they do not adore Me as their
Self.’

‘Who, again, are those that, becoming free from the delusion of
duality, come to know You, and adore You as the Self in accordance
with the scriptures?’

In order to elaborate the subject enquired about, it is being said:

येष� �व�तगत ंपाप ंजनान� पु�यकम�णाम्।
ते ���मोहिनमु��ता भज�ते म� दढृव�ता:॥२८॥

28. On the other hand, those persons who are of virtuous deeds,
whose sin has come to an end, they, being free from the delusion of
duality and firm in their convictions, adore Me.

Yesām janānām, those persons; tu, on the other hand; punya-
karmanām, who are of virtuous deeds, in whom exist virtuous deeds
that are the cause of purification of the mind; whose pāpam, sin;
antagatam, has come to an end, is almost eradicated, attenuated; te,
they; dvandva-moha-nirmuktāh, being free from the delusion of
duality as described; and drḍhavratāh, firm in their convictions—
those who (108) have the firm knowledge that the supreme Reality is
such alone and not otherwise are called drḍhavratāh—; bhajante,
adore; mām, Me, the supreme Self.

Why do they worship? This is being answered:

ो े



जरामरणमो�ाय मामाि��य यति�त ये।
ते �� ति�द:ु कृ��नम�या�मं कम� चािखलम्॥२९॥

29. Those who strive by resorting to Me for becoming free from
old age and death, they know that Brahman, everything about the
individual Self, and all about actions. (109)

Ye, those who; yatanti, strive; āśritya, by resorting; mām, to Me,
the supreme Bhagavān, by having their minds absorbed in Me; jara-
marana-moksāya, for becoming free from old age and death; te,
they; viduh, know; tat, that; brahma, Brahman, which is the
Supreme; they know krtsnam, everything; about adhyātmam, the
individual Self, that indwelling entity; ca, and; they know akhilam, all;
about karma, actions.

सािधभूतािधदैव ंम� सािधय�ं च ये िवद:ु।
�याणकालेऽिप च म� ते िवदयुु��तचेतस:॥३०॥

30. Those who know me as existing in the physical and the divine
planes, and also in the context of the sacrifice, they of concentrated
minds know Me even at the time of death.

Ye, those who; viduh, know; mām, Me; sa-adhi-bhūta-
adhidaivam, as existing in the physical and the divine planes; ca,
and also; sa-adhiyajñam, as existing in the context of the sacrifice;
te, they; yukta-cetasah, of concentrated minds—those who have
their minds absorbed in Bhagavān; viduh, know; mām, Me; api ca,
even; prayānakāle, at the time of death. (110)

FOOTNOTES AND REFERENCES
[90] The main themes in the first six chapters are renunciation of

actions as the means to attaining Knowledge, and the
ascertainment of the word ‘Thou’ (in ‘Thou art That’). The next
six chapters are devoted to the adoration of the Bhagavān
and the ascertainment of the meaning of the word ‘That’.



[91] Strength—physical; power—mental; etc. refers to
omniscience and will.

[92] From the statement, ‘jñāsyasi, you will know’, in the earlier
verse, one may conclude that the Bhagavān is speaking of
indirect or theoretical knowledge. The word ‘idam, this’ rules
out such a conclusion; and it has also been said that this
Knowledge is ‘savijñānam, combined with direct experience,
realization’; it is Consciousness.

[93] For perfection: for the rise of Knowledge through the
purification of the mind.

[94] Prakrti here does not mean the Pradhāna of the Sānkhyas.
[95] Mahat means Hiranyagarbha, or Cosmic Intelligence.
[96] Associated, that is of the nature of.
[97] Like cloth formed by threads constituting its warp and woof.
[98] For sattva, rajas, and tamas see note under 2.45 as also

Chapters 14, 17 and 18.—Tr.
[99] See note on p.22.—Tr.
[100] See note on p.48.—Tr.
[101] ‘One who, being in distress and seeking to be saved from it,

takes refuge (in Me).’
[102] That is one who, already having intellectual knowledge,

aspires for Liberation.
[103] Asṭ. omits this word.—Tr.
[104] Here Asṭ. adds the word Nārāyana.—Tr.
[105] Asṭ. takes the portion ‘svabhāvatah yo yām devatā-tanum

śraddhayā arcitum icchati’ with the next verse.—Tr.
[106] At present, after being embodied as an Incarnation.
[107] In verse 13 the reason for the non-realization of the

supreme, unqualified Brahman was stated. The present verse



states the reason for the non-realization of the qualified
Brahman.

[108] Here Asṭ. adds, ‘sarva-parityāga-vratena, through the vow of
relinquishing everything’.—Tr.

[109] They know Brahman as being all the individual entities and
all actions. This verse prescribes meditation on the qualified
Brahman for aspirants of the middle class. Verses beginning
with the 14th speak about the realization of the unqualified
Brahman by aspirants of the highest class.

[110] For those who are devoted to Bhagavān, there is not only
the knowledge of Brahman as identified with all individuals
and all actions (see previous verse), but also the knowledge
of It as existing in all things on the physical, the divine and the
sacrificial planes. Those who realize Brahman as existing in
the context of all the five, namely of the individual, of actions,
of the physical, of the divine, and of the sacrifices—for them
with such a realization there is no forgetting, loss of
awareness, of Brahman even at the critical moment of death.



CHAPTER 8
DISCOURSE ON THE

IMMUTABLE BRAHMAN

अ�र��योगः

In the text, ‘…they know that Brahman, everything (about the
individual Self)’ (7.29) etc., the Bhagavān has created scope for
Arjuna’s questions. Consequently, by way of raising those questions
—

Arjuna said:

िकं त��� िकम�या�मं िकं कम� पु�षो�म।
अिधभूत ंच िकं �ो�तमिधदैव ंिकमु�यते॥१॥
अिधय�: कथं कोऽ� देहेऽि�मन् मधुसूदन।
�याणकाले च कथं �ेयोऽिस िनयता�मिभ:॥२॥

1. O supreme person, what is that Brahman? What is that which
exists in the individual plane? What is action? And what is that which
is said to exist in the physical plane? What is that which is said to be
existing in the divine plane?

2. O Madhusudan, how, and who, is the entity existing in the
sacrifice here in this body? And at the time of death, how are You to
be known by people of concentrated minds?

In order to settle these questions seriatim—



Shri Hari said—

अ�र ं�� परमं �वभावोऽ�या�ममु�यते।
भूतभावो�वकरो िवसग�: कम�संि�त:॥३॥

3. The Immutable is the supreme Brahman; self-hood is said to
be the entity present in the individual plane. By action is meant the
offerings which bring about the origin of the existence of things.

Aksaram means that which does not perish (na ksarati), the
supreme Self. This agrees with the Upanisadic text, ‘Under the
mighty rule of this Immutable, O Gārgī...’ (Br. 3.8.9). And (the letter)
Om is not accept here [as the meaning of aksara (lit. letter)],
because of its being mentioned (as a letter) later on in, ‘The single
letter Om, which is Brahman’ (13). Besides, the adjective ‘supreme’
is more appropriate with regard to the absolute, immutable Brahman.

By svabhāva, self-hood, is meant the existence of that very
supreme Brahman in every body as the indwelling Self. Svabhāvah
ucyate, self-hood is said to be, is referred to by the word;
adhyātmam, the entity which, as the indwelling Self, exists in the
body (ātmā) by making it its habitat (adhikrtya), and which in the
ultimate analysis is the supreme Brahman.

Visargah, the offerings, the giving away to gods of things like
porridge, (111) cake, etc.; bhūta-bhāva-udbhava-karah, which bring
about the origin of the existence of things; is karma-sanjñitah, meant
by action. This sacrifice consisting in pouring of oblations is called
action. The existence (bhāva) of (moving and non-moving) things
(bhūta) is bhūta-bhāva. The coming into being (udbhava) of that
(existence) is bhūta-bhāva-udbhavah. That which causes (karoti) this
is bhūta-bhāva-udbhava-karah, that is the originator of existing
things. It is indeed from this source that all beings, moving and non-
moving, originate through the successive processes of rainfall etc.
(see 3.14-15).

अिधभूत ं�रो भाव: पु�ष�ािधदैवतम्।

ो े े े



अिधय�ोऽहमेवा� देहे देहभृत� वर॥४॥
4. The which exists in the physical plane is the mutable entity,

and what exists in the divine plane is the Person. O best among the
embodied beings, I Myself am the entity that exists in the sacrifice in
this body.

Adhibhūtam, that which exists in the physical plane, i.e. that
which exists by comprising all creatures;—what is it?—it consists of
the ksarah bhāvah, mutable entity. Ksarah is that which is mutable,
which is destructible; bhāvah means anything whatsoever that has
origination. This is meaning.

Purusah means the Person, derived in the sense of he by whom
all things are pervaded; or, he who lies in every heart. He is
Hiranyagarbha, who resides in the Sun and sustains the organs of all
creatures. He is adhi-daivatam, the entity existing in the divine plane.

Deha-bhrtām-vara, O best among the embodied beings;
adhiyajñah, the entity existing in sacrifices, is the Deity, called Visnu,
presiding over all sacrifices—which agrees with the Vedic text,
‘Sacrifice is indeed Visnu’ (Tai, Saṁ. 1.7.4). Aham eva, I Myself, who
am that very Visnu; am adhiyajñah, the entity existing in the
sacrifice; which is going on atra dehe, in this body. Since a sacrifice
is performed with body, therefore it is closely associated with the
body. In this sense it is said to be going on in the body.

अ�तकाले च मामेव �मर�मु��वा कलेवरम्।
य: �याित स म�ाव ंयाित ना��य� संशय:॥५॥

5. And at the time of death, anyone who departs by giving up the
body while thinking of Me alone, he attains My state. There is no
doubt about this.

Ca, and; anta-kāle, at the time of death; yah, anyone who;
prayāti, departs; muktvā, by giving up; the kalevaram, body; smaran,
while thinking; mām eva, of Me alone, who am the supreme
Bhagavān Visnu; sah, he; yāti, attains; madbhāvam, My state, the



Reality that is Visnu. Asti, there is; na, no; saṁśayah, doubt; atra,
about this, in this regard, as to whether he attains (Me) or not.

‘This rule does not apply in relation to me alone.’ ‘What then?’

य ंय ंवािप �मरन् भाव ं�यज�य�ते कलेवरम्।
त ंतमेवैित कौ�तेय सदा त�ावभािवत:॥६॥

6. O son of Kuntī, thinking of any entity whichever it may be one
gives up the body at the end, he attains that very one, having been
always engrossed in its thought.

O Son of Kuntī, smaran, thinking of; bhāvam, any entity, any
particular deity; yam yam vā api, whichever it may be; tyajati, one
gives up; the kalevaram, body; ante, at the end, at the time of the
departure of life; eti, he attains; tam tam eva, that very one, that very
entity which is remembered—none else; having been sadā, always;
tadbhāva-bhāvitah, engrossed in its thought. Engrossment in it is
tad-bhāvah; one by whom that is remembered as a matter of
habitual recollection is tadbhāva-bhāvitah.

Since the last thought is thus the cause of acquiring the next
body—

त�मात् सव�षु कालेषु मामनु�मर यु�य च।
म�यिप�तमनोबुि�म�मेवै�य�यसंशय:॥७॥

7. Therefore, think of Me at all times and fight. There is no doubt
that by dedicating your mind and intellect to Me, you will attain Me
alone.

Tasmāt, therefore; anusmara, think of; mām, Me, in the way
prescribed by the scriptures; sarvesu kālesu, at all times; and
yudhya, fight, engage yourself in war, which is your own (caste) duty.
Asaṁśayah, there is no doubt in this matter; that arpita-mano-
buddhih, by dedicating your mind and intellect; mayi, to Me; esyasi,
you—you who have thus dedicated your mind and intellect to Me,
Vāsudeva—will attain; mām eva, Me alone, as I shall be
remembered. (112)



Besides,

अ�यासयोगयु�तेन चेतसा ना�यगािमना।
परमं पु�षं िद�य ंयाित पाथ�नुिच�तयन्॥८॥

8. O son of Prthā, by meditating with a mind which is engaged in
the Yog of practice and which does not stray away to anything else,
one reaches the supreme Person existing in the effulgent region.

Pārtha, O son of Prthā; anu-cintayan, by meditating, that is
contemplating in accordance with (anu) the instruction of teachers
and scriptures; cestasā, with a mind; abhyāsa-Yogyuktena, engaged
in the Yog of practice—abhyāsa, practice, consists in the repetition
of the same kind of thought, uninterrupted by any contrary idea, with
regard to Me who am the object of concentration of the mind; that
practice itself is Yog; the mind of a yogī is engrossed (yuktam) in that
itself; with a mind that is such, and na anya-gāminā, which does not
stray away to anything else which is not inclined to go away to any
other object; yāti, one reaches; the paramam, supreme,
unsurpassed; purusam, Person; divyam, existing in the effulgent
region (divi), in the Solar Orb.

And, to what kind of a Person does he go? This is being stated:

किव ंपुराणमनुशािसतार-
मणोरणीय�समनु�मरे�:।
सव��य धातारमिच��य�प-
मािद�यवण� ंतमस: पर�तात्॥९॥

9. He who meditates on the Omniscient, the Ancient, the Ruler,
subtler than the subtle, the Ordainer of everything, of inconceivable
form, effulgent like the sun, and beyond darkness—(he attains the
supreme Person).

Yah, he who, anyone who; anusmaret, meditates on; kavim, the
Omniscient, the Knower of things past, present and future; purānam,
the Ancient, the Eternal; anuśāsitāram, the Ruler, the Bhagavān of



the whole Universe; anīyāṁsam, subtler; anoh, than the subtle;
dhātāram, the Ordainer; sarvasya, of everything—one who grants
the fruits of actions, in all their varieties, individually to all creatures;
acintya-rūpam, who is of inconceivable form—His form, though
always existing, defies being conceived of by anybody; āditya-
varnam, who is effulgent like the sun, who is manifest as eternal
Consciousness like the effulgence of the sun; and parastāt, beyond;
tamasah, darkness—beyond the darkness of delusion in the form of
ignorance—(he attains the supreme Person). This verse is to be
connected with the earlier itself thus: ‘by meditating (on Him) ... he
attains Him.’

Further,

�याणकाले मनसाऽचलेन
भ��या यु�तो योगबलेन चैव।
�ुवोम��ये �ाणमावे�य स�यक्
स त ंपर ंपु�षमुपैित िद�यम्॥१०॥

10. At the time of death, having fully fixed the Prana (vital force)
between the eyebrows with an unswerving mind, and being imbued
with devotion as also the strength of concentration, he reaches that
resplendent supreme Person.

Prayāna-kāle, at the time of death; after first bringing the mind
under control in the lotus of the heart, and then lifting up the vital
force—through the nerve going upward—by gradually gaining control
over (the rudiments of nature such as) earth etc. (113) and after that,
samyak āveśya, having fully fixed; prānam, the Prāna (vital force);
madhye, between; the bhruvoh, eye-brows, without losing attention;
acalena manasā, with an unwavering mind; he, the yogī possessed
of such wisdom, yuktah, imbued; bhaktyā, with devotion, deep love;
ca eva, as also; Yog-balena, (114) with the strength of concentration—
i.e. imbued with that (strength) also, consisting in steadfastness of
the mind arising from accumulation of impressions resulting from
spiritual absorption; upaiti, reaches; tam, that; divyam, resplendent;



param, supreme; purusam, Person, described as ‘the Omniscient,
the Ancient,’ etc.

The Bhagavān again speaks of Brahman which is sought to be
attained by the process going to be stated, and which is described
through such characteristics as, ‘what is declared by the knowers of
the Vedas,’ etc.:

यद�र ंवेदिवदो वदि�त
िवशि�त य�तयो वीतरागा:।
यिद�छ�तो ��चय�ंं चरि�त
त�े पद ंसं�हेण �व�ये॥११॥

11. I shall speak to you briefly of that immutable Goal which the
knowers of the Vedas declare, into which enter the diligent ones free
from attachment, and aspiring for which people practise celibacy.

Pravaksye, I shall speak; te, to you; saṁgrahena, briefly; tat, of
that; which is called the aksaram, immutable—that which does not
get exhausted, which is indestructible; padam, Goal to be reached;
yat, which; veda-vidah, the knowers of the Vedas, the knowers of the
purport of the Vedas; vadanti, declare, speak of It as opposed to all
qualifications—‘It is neither gross nor minute’ (Br. 3.8.8) etc.—, in
accordance with the Upanisadic text, ‘O Gārgī, the knowers of
Brahman say this Immutable (Brahman) is that’ (ibid); and further,
yat, into which, after the attainment of complete realization; viśanti,
enter; yatayah, the diligent ones, the monks; who have become vīta-
rāgāh, free from attachment; and icchantah, aspiring to know (—to
know being supplied to complete the sense—); yat, which
Immutable; people caranti, practise; brahmacaryam, celibacy—at the
teacher’s house.

Commencing with, ‘“O venerable sir, which world does he really
win thereby who, among men, intently meditates on Om in that
wonderful way till death?” To him he said, “O Satyakāma, this very
Brahman that is (known as) the inferior and superior is but this Om”’
(Pr.5.1–2), it has been stated, ‘Again, anyone who meditates on the



supreme Purusa with the help of this very syllable Om, as possessed
of three letters, ... he is lifted up to the world of Brahmā
(Hiranyagarbha) by the Sāma-mantras,’ (op.cit.5) etc. Again,
beginning with ‘(Tell me of that thing which you see as) different from
virtue, different from vice,’ it has been stated, ‘I tell you briefly of that
goal which all the Vedas with one voice propound, which all the
austerities speak of, and wishing for which people practise
Brahmacarya: it is this, namely Om’ (Ka.1.2.14–15), etc.

In the above quotations, Om which is going to be spoken of is
presented as a name of this supreme Brahman, and also as Its
symbol like an image. This has been done as a means to meditation
on it (Om) for the attainment of the supreme Brahman by people of
low and mediocre intellect, in as much as this leads to Liberation in
course of time. Here also that very meditation on Om in the manner
stated above—which is the means of attaining the supreme
Brahman introduced in, ‘(He who meditates on) the Omniscient, the
Ancient,’ and in, ‘(I shall speak to you briefly of that immutable Goal)
which the knowers of the Vedas declare,’ and which, (meditation)
leads to Liberation in due course (115)—has to be spoken of along
with ‘adherence to Yog’ as also whatever is connected directly or
indirectly with it. For this purpose the following text is begun:

सव��ारािण संय�य मनो हृिद िन��य च।
मू��य�धाया�मन: �ाणमाि�थतो योगधारणाम्॥१२॥

12. Having controlled all the passages, having confined the mind
in the heart, and having fixed his own vital force in the head, (and
then) continuing in the firmness in Yog;

Saṁyamya, having controlled; sarva-dvārāni, all the passages,
the doors of perception; niruddhya, having confined; the manah,
mind; hrdi, in the heart—not allowing it to spread out; and after that,
with the help of the mind controlled therein, rising up through the
nerve running upward from the heart, ādhāya, having fixed;
ātmanah, his own; prānam, vital force; mūrdhni, in the head; (and



then) āsthitah, continuing in; Yogdhāranām, the firmness in Yog—in
order to make it steady—.

And while fixing it there itself,

ओिम�येका�र ं�� �याहर�मामनु�मरन्।
य: �याित �यज�देह ंस याित परम� गितम्॥१३॥

13. He who departs by leaving the body while uttering the single
syllable, namely Om, which is Brahman, and thinking of Me, he
attains the supreme Goal.

Yah, he who; prayāti, departs, dies; tyajan, by leaving; deham,
the body—the phrase ‘leaving the body’ is meant for qualifying
departure; thereby it is implied that the Ātman’s departure occurs by
abandoning the body, and not through the destruction of its own
reality, having abandoned thus—; vyāharan, while uttering; the eka-
aksaram, single syllable; om iti brahma, namely Om, which is
Brahman, Om which is the name of Brahman; and anusmaran,
thinking; mām, of Me, of Bhagavān who is implied by that (syllable);
sah, he; yāti, attains; the paramām, supreme, best; gatim, Goal.

Further,

अन�यचेता: सतत ंयो म� �मरित िन�यश:।
त�याह ंसुलभ: पाथ� िन�ययु�त�य योिगन:॥१४॥

14. O son of Prthā, to that yogī of constant concentration and
single-minded attention, who remembers Me uninterruptedly and for
long, I am easy of attainment.

Pārtha, O son of Prthā, tasya yogīnah, to that yogī; nitya-
yuktasya, of constant concentration, who is ever absorbed (in
Bhagavān); and ananya-cetāh, of single-minded attention, a yogī
whose mind is not drawn to any other object; yah, who; smarati,
remembers; mām, Me, the supreme Bhagavān; satatam,
uninterruptedly; and nityaśah, for long—.



By satatam, uninterruptedly, is meant ‘without any break’. By
nityaśah, is meant long duration. Not six months, nor even a year!
What then? The meaning is: He who remembers Me for his whole
life, continuously.

To that yogī aham, I; am sulabhah, easy of attainment. Since this
is so, therefore one should remain ever absorbed in Me, with mind
given to nothing else.

‘What follows from Your being easy of attainment?’ This is being
answered: ‘Hear what follows from My being easy of attainment.’

मामुपे�य पुनज��म द:ुखालयमशा�तम्।
ना�ुवि�त महा�मान: संिसि� ंपरम� गता:॥१५॥

15. As a result of reaching Me, the exalted ones who have
attained the highest perfection do not get rebirth which is an abode
of sorrows and which is impermanent.

Upetya mām, as a result of reaching Me who am Bhagavān—as
a result of realizing My nature; mahātmānah, the exalted ones, the
monks; gatāh, who have attained; the paramām, highest;
saṁsiddhim, perfection, called Liberation; na, do not; āpnuvanti, get;
this kind of punarjanma, rebirth. As to what kind of rebirth they do not
get, the Bhagavān states its characteristics—duhkhālayam, which is
an abode of sorrows, a resort of physical and other sorrows, that is a
birth to which sorrows adhere. It is not merely an abode of sorrows,
but also aśāśvatam, impermanent, having no fixity of nature.

On the other hand, those who do not reach Me, they come again.
Again, ‘Is it that those who attain someone other than You

return?’ This is being answered:

आ��भुवना�लोका: पुनरावित�नोऽजु�न।
मामुपे�य तु कौ�तेय पुनज��म न िव�ते॥१६॥

16. O Arjuna, all the worlds together with the world of Brahmā are
subject to return. But, O son of Kuntī, there is no rebirth after



reaching Me.
O Arjuna, all the lokāh, worlds; ābrahma-bhuvanāt, together with

the world of Brahmā—bhuvana is that (place) in which creatures are
born, and brahma-bhuvana means the world of Brahmā; punah
āvartinah, are subject to return, are by nature liable to come again;
Tu, but; kaunteya, O son of Kuntī, na vidyate, there is no;
punarjanma, rebirth; upetya, after reaching; mām, Me alone.

Why are all the worlds together with the realm of Brahmā subject
to return? Because they are limited by time. How?

सह�युगपय��तमहय����णो िवद:ु।
राि�ं युगसह�ा�त� तेऽहोरा�िवदो जना:॥१७॥

17. Those people who are knowers of what day and night are,
know the day of Brahmā which ends in a thousand yugas, (116) and
His night which ends in a thousand yugas.

Viduh, they know; that ahah, day; brahmanah, of Brahmā, of
Prajāpati, of Virāṭ; yat, which; sahasra-yuga-paryantam, ends in a
thousand yugas; and also the rātrim, night; yuga-sahasra-antām,
which ends in a thousand yugas, having the same duration as the
day. Who knows (these)? In reply the Bhagavān says: Te, they;
janāh, people; ahorātra-vidah, who are the knowers of what day and
night are, that is the people who know the measurement of time.
Since the worlds are thus delimited by time, therefore they are
subject to return.

What happens during the day and the night of Prajāpati is being
stated:

अ�य�ता��य�तय: सव�: �भव��यहरागमे।
रा�यागमे �लीय�ते त�ैवा�य�तसं�के॥१८॥

18. With the coming of day all manifested things emerge from the
Unmanifest and when night comes they merge in that itself which is
called the Unmanifested.



Ahar-āgame, with the coming of day, at the time when Brahmā
wakes; sarvāh vyaktayah, all manifested things, all things that get
manifested, all creatures characterized as moving and non-moving;
prabhavanti, emerge, become manifested; avyaktāt, from the
Unmanifested—avyakta (Unmanifested) is the state of sleep of
Prajāpati; from that avyakta. Similarly, rātri-āgame, when night
comes, at the time when Brahmā sleeps; pralīyante, they, all the
manifested things, merge; tatra eva, in that itself; avyakta-sanjñake,
which is called the Unmanifested referred to above.

In order to obviate the defect of the emergence of some
unmerited result and the destruction of merited results; (117) for
pointing out the meaningfulness of the scriptures (118) dealing with
bondage and Liberation; and with a view to propounding detachment
from the world on the ground that the helpless multitude of beings
perishes after being born again and again under the influence of
accumulated results of actions that have for their origin such evils as
ignorance etc., (119) the Bhagavān says this:

भूत�ाम: स एवाय ंभू�वा भू�वा �लीयते।
रा�यागमेऽवश: पाथ� �भव�यहरागमे॥१९॥

19. O son of Prthā, after being born again and again, that very
multitude of beings disappears in spite of itself at the approach of
night. It comes to life at the approach of day.

O son of Prthā, bhūtvā bhūtvā, after being born again and again
at the approach of day; sah eva, that very—not any other;
bhūtagrāmah, multitude of beings, consisting of the moving and the
non-moving objects that existed in the earlier cycle of creation;
pralīyate, disappears repeatedly; avaśah, in spite of itself, (120)
without any independence whatever; rātri-āgame, at the approach of
night, at the close of the day. Prabhavati, it comes to life, verily in
spite of itself; ahar-āgame, at the approach of day.

The means for the attainment of that Immutable which was
introduced has been pointed out in, ‘He who departs by leaving the
body while uttering the single syllable, namely Om, which is



Brahman,’ etc. (13). Now, with a view to indicating the real nature of
that very Immutable, this is being said—that It is to be reached
through this path of Yog:

पर�त�मा�ु भावोऽ�योऽ�य�तोऽ�य�ता�सनातन:।
य: स सव�षु भूतेषु न�य�सु न िवन�यित॥२०॥

20. But distinct from that Unmanifested is the other eternal
unmanifest Reality, who does not get destroyed when all beings get
destroyed.

He is parah, distinct, different;—from what?—tasmāt, from that
aforesaid (Unmanifested).

The word tu, but, is meant for showing the distinction of the
Immutable that is going to be spoken of from the Unmanifested.

He is bhāvah, the Reality, the supreme Brahman called the
Immutable.

Even though different, there is the possibility of similarity of
characteristics. Hence, for obviating this the Bhagavān says: anyah,
the other, of a different characteristic, and He is the Immutable which
is beyond the range of the organs. It has been said that He is distinct
from that. From what, again, is He distinct? Avyaktāt, from the
Unmanifested spoken of earlier, which is the seed of the multitude of
beings, and which is characterized as ignorance (avidyā). (121) He is
sanatanah, eternal.

Bhāvah, the Reality; yah sah, who is such; na, does not;
vinaśyati, get destroyed; when sarvesu bhūtesu, all beings,
beginning from Brahmā; naśyatsu, get destroyed.

अ�य�तोऽ�र इ�यु�त�तमाह:ु परम� गितम्।
य ं�ा�य न िनवत��ते त�ाम परमं मम॥२१॥

21. He who has been mentioned as the Unmanifested, the
Immutable, they call Him the supreme Goal. That is the supreme
abode of Mine, reaching which they do not return.



He Himself who has been uktah, mentioned; as avyaktah,
Unmanifest; the aksarah, Immutable; āhuh, they call; tam, Him—that
very unmanifest Reality which is termed as the Immutable; the
paramām, supreme; gatim, Goal. Tat, That; is the paramam,
supreme; dhāma, abode, that is the supreme State; mama, of Mine,
of Visnu; yam prāpya, reaching which Reality; na nivartante, they do
not return to the worldly state.

The means for gaining That is being stated:

पु�ष: स पर: पाथ� भ��या ल�य��वन�यया।
य�या�त:�थािन भूतािन येन सव�िमद ंततम्॥२२॥

22. O son of Prthā, that supreme Person—in whom are included
(all) the beings and by whom all this is pervaded—is, indeed,
reached through one-pointed devotion.

O son of Prthā, sah, that; parah purusah, supreme,
unsurpassable Person—(the word purusa) derived in the sense of
‘residing in the heart’ or ‘all-pervasiveness’; that Person, compared
to whom there is nothing superior—; yasya, in whom, in which
Person; antahsthāni, are included; bhūtāni, (all) the beings which are
Its products—for a product remains inherent in its cause; and yena,
by whom, by which Person; tatam, is pervaded; sarvam, all; idam,
this, the Universe, as pot etc. are by space; is tu, indeed; labhyah,
reached; through ananyayā, one-pointed; bhaktyā, through devotion,
characterized as Knowledge; ananyayā, which is one pointed, which
relates to the Self.

The Northern Path meant for the attainment of Brahman by the
yogīs under discussion, who have superimposed the idea of
Brahman on the syllable Om and who are destined to get Liberation
in due course, has to be stated. Hence, in order to present the
intended idea the verse, ‘(O best of the Bharata dynasty) of that time
... at which,’ etc. is being recited. The description of the Path of
Return (in verse 25) is by way of praising the other Path (of
Departure, in verse 24):

ै ो



य� काले �वनावृि�मावृि�ं चैव योिगन:।
�याता याि�त त ंकालं व�यािम भरतष�भ॥२३॥

23. O best of the Bharata dynasty, I shall now speak of that time
by departing at which the yogīs attain the State of Non-return, and
also (of the time by departing at which they attain) the State of
Return.

Bharatarsabha, O best of the Bharata dynasty; vaksyāmi, I shall
speak; tu, now; tam, of that; kālam, time; prayātāh, by departing, by
dying; (—these words are to be connected with the remote words)
yatra kāle, at which time; yoginah, the yogīs; yānti, attain; anāvrttim,
the State of Non-return, of non-rebirth; ca eva, and also; of the time
by departing at which they attain its opposite, āvrttim, the State of
Return.

By ‘yogīs’ are implied both the yogīs (men of meditation) and the
men of actions (rites and duties). But the men of action are yogīs by
courtesy, in accordance with the description, ‘through the Yog of
Action for the yogīs’ (3.3).

The Bhagavān speaks of that time: (122)

अि�न�य�ितरह: शु�ल: ष�मासा उ�रायणम्।
त� �याता ग�छि�त �� ��िवदो जना:॥२४॥

24. Fire, light, daytime, the bright fortnight, the six months of the
Northern solstice—by following this Path, persons who are knowers
of Brahman attain Brahman when they die.

Agnih, fire—is a deity presiding over a period of time; similarly,
jyotih, light—also is a deity presiding over a period of time. Or fire
and light are the well-known Vedic deities.

As the expression ‘mango grove’ is used with regard to a place
where mango trees are more numerous, similarly, the expressions
‘at which time’ and ‘that time’ (in the earlier verse) are used in view
of the predominance (of the deities presiding over time). (123)



So also, ahah, daytime, means the deity of daytime. Śuklah, the
bright fortnight, implies the deity presiding over the bright fortnight.
sanmāsāh uttarāyanam, the six months of the Northern solstice—
here, too, is understood the deity presiding over the Path. This is the
principle (of interpretation) followed elsewhere (in the Upanisads
also).

Tatra, following this Path; janāh, persons; who are brahma-vidah,
knowers of Brahman, those engaged in meditation on (the qualified)
Brahman; gacchanti, attain; brahma, Brahman; prayātāh, when they
die. It is understood that they attain Brahman through stages.
Indeed, according to the Upanisadic text, ‘His vital forces do not
depart’ (Br. 4.4.46), there is neither going nor coming back for those
established in full realization, who are fit for immediate Liberation.
Having their organs merged in Brahman, they are suffused with
Brahman, they are verily identified with Brahman.

धूमो राि��तथा कृ�ण: ष�मासा दि�णायनम्।
त� चा��मसं �योितय�गी �ा�य िनवत�ते॥२५॥

25. Smoke, night, as also the dark fortnight and the six months of
the Southern solstice—following this Path the yogī having reached
the lunar light, returns.

Dhūmah, smoke; and rātrih night, are the deities presiding over
smoke and night. Similarly, Krishnah, the dark fornight, means the
deity of the dark fortnight. Just as before, by sanmāsāh
daksināyanam the six months of the Southern solstice, also is verily
meant a deity. Tatra, following this Path; yogī, the yogī who performs
sacrifices etc., the man of actions; prāpya, having reached;
cāndramasam jyotih, the lunar light—having enjoyed the results (of
his actions); nivartate, returns, on their exhaustion.

शु�लकृ�णे गती �ेते जगत: शा�ते मते।
एकया या�यनावृि�म�ययावत�ते पुन:॥२६॥



26. These two courses of the world, which are white and black,
are verily considered eternal. By the one a man goes to the State of
Non-return; by the other he returns again.

Ete, these two; gatī, courses; jagatah, of the world; which are
śukla-krsne, white and black (124)—white because it is a revealer of
Knowledge, and black because there is absence of that (revelation);
are hi, verily; mate, considered; śāśvate, eternal, because the world
is eternal. These two courses are possible for those who are
qualified for Knowledge and for rites and duties; not for everybody.
This being so, ekayā, by the one, by the white one; yāti, a man goes;
anāvrttim, to the State of Non-return; anyayā, by the other; āvartate,
he returns; punah, again.

नतेै सृती पाथ� जान�योगी मु�ित क�न।
त�मा�सव�षु कालेषु योगयु�तो भवाजु�न॥२७॥

27. O son of Prthā, no yogī (125) whosoever has known these two
courses becomes deluded. Therefore, O Arjuna, be you steadfast in
Yog at all times.

O son of Prthā, na kaścana yogī, no yogī whosoever; jānan, has
known; ete srtī, these two courses as described—that one leads to
worldly life, and the other to Liberation; muhyati, becomes deluded.
Tasmāt, therefore; O Arjuna, bhava, be you; Yog-yuktah, steadfast in
Yog; sarvesu kālesu, at all times.

Hear about the greatness of that Yog:

वेदेषु य�ेषु तप:सु चैव
दानषेु य�पु�यफलं �िद�म्।
अ�येित त�सव�िमद ंिविद�वा
योगी पर ं�थानमुपैित चा�म्॥२८॥

28. Having known this, the yogī transcends all those results of
righteous deeds that are declared with regard to the Vedas,



sacrifices, austerities and also charities, and he reaches the
primordial supreme State.

Viditvā, having known; idam, this—having fully ascertained and
practised what was spoken in the course of determining the answers
to the seven questions (put by Arjuna in verse 1 and 2); the yogī
atyeti, transcends, goes beyond; tat sarvam, all those; punya-
phalam, results of righteous deeds, aggregate of rewards; yat, that
are; pradisṭam, declared by the scriptures; with regard to these,
namely vedesu, with regard to the Vedas which have been properly
(126) studied; yajñesu, with regard to sacrifices performed together
with their accessories; tapahsu, with regard to austerities practised
correctly; (127) ca eva, and also; dānesu, with regard to charities
rightly (128) given; and upaiti, he reaches; the param, supreme;
sthānam, State of Bhagavān; ādyam, which is primordial, the Cause
that existed in the beginning, that is Brahman.

FOOTNOTES AND REFERENCES
[111] Caru: An oblations of rice, barley and pulse boiled together

to be offered to gods.
[112] When the Bhagavān instructs Arjuna to think of Him, and at

the same time engage in war, it may seem that He envisages
a combination of Knowledge and action. But this is not so,
because when one thinks of all actions, accessories and
results that come within the purview of the mind and the
intellect as Brahman, it is denied that actions etc. have any
separate reality apart from Brahman. Therefore, no
combination is involved here.

[113] Space, air, fire, water and earth.
[114] Yog means spiritual absorption, the fixing of the mind on

Reality alone, to the exclusion of any other object.
[115] Realization of Brahman leads to immediate Liberation

(sadyomukti, whereas meditation (contemplation, upāsanā)



leads to gradual Liberation (krama-mukti).—Tr.
[116] The four yugas (in the human worlds), namely Satya, Tretā,

Dwāpara, and Kali are made up of 4,320,000 years. This
period multiplied by a thousand constitutes one day of
Brahmā. His night also extends over an equal period. See
M.S. and V.S.A.

[117] The following verse says that the very same multitude of
beings continues in the different cycles of creation, and
therefore these two defects do not arise.

[118] For the earlier reason the scriptures do not lose their validity.
[119] The five evils are: ignorance, egoism, attachment, aversion

and clinging to life. (See P. Y. Sū. 2.3)
[120] For they are impelled by their own defects.
[121] Asṭ. adds, ‘anyah vilaksanah bhāvah ityabhiprāyah: The

meaning is that the Reality is different and distinct (from that
Unmanifested).—Tr.

[122] This is Asṭ.’s reading.—Tr.
[123] If the first two (fire and light) are taken as Vedic deities, then

the remaining three are the only deities of time. Still, the latter
being numerically greater, all the five deities are referred to as
deities of time. The deities of both the Paths—of gods and
manes, or of the Northern and the Southern Paths as they are
called—who are gods of time, are referred to here as ‘time’ by
such words as day, fortnight, six months, etc.

[124] The Northern Path (the path of the gods), and the Southern
Path (the Path of the Manes) respectively.

[125] One steadfast in meditation.
[126]Sitting facing eastward after having washed one’s hands,

face, etc.
[127] With concentrated mind, intellect, etc.



[128]Taking into consideration place, time and fitness of the
recipient.



CHAPTER 9
THE SOVEREIGN KNOWLEDGE

AND MYSTERY

राजिव�ाराजगु�योगः

The Yog associated with (its part) dhārana (concentration)
(practised) while proceeding through the (susumnā) nerve has been
dealt with in the eighth chapter, together with is subsidiary disciplines
(see 8.12). And its result has been indicated as the State of Non-
return, which in fact is the realization of Brahman Itself in due course
of time by successively reaching fire, light, etc. In that connection, a
doubt may arise that the result in the form of attainment of Liberation
is achieved only through this process, and not through any other. For
dispelling this—

Shri Hari said:

इद ंतु ते गु�तमं �व�या�यनसूयवे।
�ान ंिव�ानसिहत ंय��ा�वा मो�यसेऽशुभात्॥१॥

1. However, to you who are not given to cavilling I shall speak of
this highest secret itself, which is Knowledge (129) combined with
experience, by realizing which you shall be free from evil.

Te, to you; anasūyave, who are not given to cavilling, who are
free from carping; pravaksyāmi, I shall speak of; idam, this.

The Bhagavān uttered the word ‘this’ by bearing in mind as an
immediately present fact the knowledge of Brahman that will be and



was spoken of in the earlier chapters. The word tu (however) is used
for pointing out a distinction. (130)

(I shall speak) of this itself—what is that?—(it is) guhyatamam,
the highest secret; and is jñānam, Knowledge, complete Knowledge
—nothing else—, the direct means to Liberation, as stated in the
Upanisads and the Smrtis, ‘Vāsudeva is all’ (7.19), ‘the Self verily is
all this’ (Ch. 7.25.2), ‘One only, without a second’ (op. cit. 6.2.1), etc.,
and also as stated in such Upanisadic texts as, ‘On the other hand,
those who understand otherwise than this come under a different
ruler, and belong to the worlds that are subject to decay’ (op. cit.
7.25.2). (Knowledge) of what kind? It is vijñāna-sahitam, combined
with experience; jñātva, by realizing, by attaining; yat, which
Knowledge; moksyase, you shall be free; aśubhāt, from evil, from
worldly bondage.

राजिव�ा राजगु� ंपिव�िमदमु�मम्।
��य�ावगमं ध�य� ंसुसुखं कतु�म�ययम्॥२॥

2. This is the Sovereign Knowledge, the Sovereign Profundity,
the best sanctifier; directly realizable, righteous, very easy to practise
and imperishable.

And that is rāja-vidyā, the Sovereign Knowledge, the king among
sciences because of the abundance of its radiance. Indeed, this
knowledge of Brahman shines most brilliantly among all kinds of
learning. (131) So also, idam, this; is rāja-guhyam, the Sovereign
Profundity, the kind among profundities; uttamam, the best; pavitram,
sanctifier. This knowledge of Brahman, which sanctifies all things
that purify, is the greatest. Since it reduces to ashes in a moment
(the results of) all actions—righteous, unrighteous and others—
together with their roots, accumulated over many thousands of
births, therefore, what to speak of its sanctifying power! Besides, it is
pratyaksavagamam, directly realizable, directly perceivable like
happiness etc.

Even though possessed of many qualities, a thing may be
noticed to be contrary to righteousness. The knowledge of the Self is



not opposed to righteousness, in that way, but it is dharmyam,
righteous, not divorced from righteousness. Even so, it may be
difficult to practise. Hence the Bhagavān says it is susukham, very
easy; kartum to practise, like the knowledge of the distinction among
jewels. It is seen (in the world) that, actions which require little effort
and are accomplished easily yield meagre results, whereas those
that are difficult to accomplish yield great results. Thus the
contingency arises that this (knowledge of Brahman), however,
which is easily attained, perishes when its result gets exhausted.
Therefore the Bhagavān says it is avyayam, imperishable. From the
point of view of its result, it is not perishable like (the results of)
actions. Hence the knowledge of the Self should be highly regarded.

अ��धाना: पु�षा धम��या�य पर�तप।
अ�ा�य म� िनवत��ते मृ�युसंसारव�म�िन॥३॥

3. O destroyer of foes, persons who are regardless of this
Dharma (knowledge of the Self) certainly go round and round,
without reaching Me, along the path of transmigration which is
fraught with death.

Parantapa, O destroyer of foes; those purusāh, persons, again;
who are aśraddadhānāh, regardless of, devoid of faith in; asya
dharmasya, this Dharma, this knowledge of the Self—those who are
faithless as regards its true nature as well as its result, who are
sinful, who have taken recourse to the ‘upanisad’ (mystical teaching)
of demoniacal people, consisting in consideration the body alone as
the Self, and who delight in life (sense enjoyments); nivartante,
certainly go round and round;—where?—mrtyu-saṁsāra-vartmani,
along the path (vartma) of transmigration (saṁsāra) fraught with
death (mrtyu), the path leading to hell, birth as low creatures, etc.,
that is, they go round and round along that very path; aprāpya,
without reaching; mām, Me, the supreme Bhagavān. Certainly there
is no question of their attaining Me. Hence, the implication is that
(they go round and round) without even acquiring a little devotion,



which is one of the disciplines (132) constituting the path for reaching
Me.

Having drawn Arjuna’s attention through the (above) eulogy, the
Bhagavān says:

मया ततिमद ंसव� ंजगद�य�तमूित�ना।
म��थािन सव�भूतािन न चाह ंते�ववि�थत:॥४॥

4. This whole world is pervaded by Me in My unmanifest form. All
beings exist in Me, but I am not contained in them!

Idam, this; sarvam, whole; jagat, world; is tatam, pervaded;
mayā, by Me; through the supreme nature, that I have, avyakta-
mūrtinā, in My unmanifest form, in that form in which My nature is
not manifest, that is in My form which is beyond the range of the
organs.

Sarva-bhūtāni, all beings, from Brahmā to a clump of grass;
matsthāni, exist in Me, are established in Me in that unmanifest form.
For, no created thing that is bereft of the Self (that is of Reality) can
be conceived of as an object of practical use. Therefore, being
possessed of their reality through Me who am their Self, they exist in
Me. Hence they are said to be established in Me.

I Myself am the Self of those created things. Consequently, it
appears to people of little understanding that I dwell in them. Hence I
say: Na ca aham, but I am not; avasthitah, contained; tesu, in them,
in the created things. Since unlike gross objects I am not in contact
with anything, therefore I am certainly the inmost core even of space.
For, a thing that has no contact with anything cannot exist like
something contained in a receptacle.

For this very reason that I am not in contact with anything—

न च म��थािन भूतािन प�य मे योगमै�रम्।
भूतभृ� च भूत�थो ममा�मा भूतभावन:॥५॥



5. Nor do the beings dwell in Me. Behold My divine Yog! I am the
sustainer and originator of beings, but My Self is not contained in the
beings.

Na ca bhūtāni, nor do the beings, beginning from Brahmā;
matsthāni, dwell in Me. Paśya, behold; me, My; aiśvaram, divine;
Yogm, Yog, action, performance, that is this real nature of Myself.
The Upanisadic text, too, similarly shows the absence of association
(of the Self) due to Its being free from contact: ‘...unattached, for It is
never attached’ (Br. 3.9.26).

Behold this other wonder: I am the bhūta-bhrt, sustainer of
beings, though I am unattached. Ca, but; mama ātmā, My Self; na
bhūtasthah, is not contained in the beings. As it has been explained
according to the logic stated above, there is no possibility of Its
remaining contained in beings. How, again, is it said, ‘It is My Self’?
Following human understanding, having separated the aggregate of
body etc. (from the Self) and superimposing egoism on them, the
Bhagavān calls It ‘My Self’. But not that He has said so by ignorantly
thinking like ordinary mortals that the Self is different from Himself.

So also, I am the bhūta-bhāvanah, originator of beings, one who
gives birth to or nourishes the beings.

By way of establishing with the help of an illustration the subject-
matter (133) dealt with in the aforesaid two verses, the Bhagavān
says:

यथाकाशि�थतो िन�य ंवायु: सव��गो महान्।
तथा सव�िण भूतािन म��थानी�युपधारय॥६॥

6. Understand thus that just as the voluminous wind moving
everywhere is ever present in space, similarly all beings abide in Me.

Upadhāraya, understand; iti, thus; that yathā, just as; in the
world, the mahān, voluminous—in dimension; vāyuh, wind;
sarvatragah, moving everywhere; is nityam, ever; (134) ākāśa-sthitah,
present in space; tathā, similarly; (sarvāni, all; bhūtāni, beings;



matsthāni,) abide in Me who am omnipresent like space—abide
certainly without any contact.

सव�भूतािन कौ�तेय �कृित ंयाि�त मािमकाम्।
क�प�ये पुन�तािन क�पादौ िवसृजा�यहम्॥७॥

7. O son of Kuntī, all the beings go back at the end of a cycle to
My Prakrti. I project them forth again at the beginning of a cycle.

Kaunteya, O son of Kuntī; sarva-bhūtāni, all the beings—all the
beings which, like wind abiding in space, abide thus in Me during
their period of existence; yānti, go back; kalpa-ksaye, at the end of a
cycle, at the time of dissolution; māmikām prakrtim, to My Prakrti
which consists of the three gunas (qualities; see 7.13) and is (called
My) lower Nature. Punah, again; aham, I; visrjāmi, project forth,
create; tāni, the beings, as before; (135) kalpādau, at the beginning of
a cycle, at the time of creation.

�कृित ं�वामव��य िवसृजािम पुन: पुन:।
भूत�ामिममं कृ��नमवशं �कृतेव�शात्॥८॥

8. Keeping My own Prakrti under control, I project forth again and
again the whole of this multitude of beings which are powerless
owing to the influence of (their own) nature.

Thus avasṭabhya, keeping under control; svām, My own;
prakrtim, Prakrti, which is characterized as nescience; visrjāmi, I
project forth; punah punah, again and again; the krtsnam, whole of;
imam, this; existing bhūta-grāmam, multitude of beings which are
born of Prakrti; which, being under another’s subjugation due to such
defects (136) as ignorance etc., are avaśam, powerless, not
independent; prakrteh vaśāt, under the influence of their own nature.

‘In that case, You, who are the supreme Bhagavān and who
ordain this multitude of beings unequally, will become associated
with virtue and vice as a result of that act?’

In answer the Bhagavān says this:

�



न च म� तािन कम�िण िनब�ि�त धन�य।
उदासीनवदासीनमस�त ंतेषु कम�सु॥९॥

9. O Dhanañjaya (Arjuna), nor do those actions bind Me,
remaining (as I do) like one unconcerned with, and unattached to,
those actions.

O Dhanañjaya,na ca, nor do; tāni, those; karmāni, actions—
which are the sources of the creation of the multitude of beings
unequally; nibadhnanti, bind; mām, Me, who am Bhagavān. As to
that, the Bhagavān states the reason for His not becoming
associated with the actions: Āsīnam, remaining (as I do); udāsīnavat,
like one unconcerned, like some indifferent spectator—for the Self is
not subject to any change; and asaktam, unattached; tesu karmasu,
to those actions—free from attachment to results, free from the
egoism that ‘I do’.

Hence, even in the case of any other person also, the absence of
the idea of agentship and the absence of attachment to results are
the causes of not getting bound. Otherwise, like the silkworm, a
foolish man becomes bound by actions. This is the idea.

There (in the previous two verses) it involves a contradiction to
say, ‘Remaining like one unconcerned, I project forth this multitude of
beings.’ In order to dispel this doubt the Bhagavān says:

मयाऽ�य�ेण �कृित: सूयते सचराचरम्।
हेतुनाऽनने कौ�तेय जगि�पिरवत�ते॥१०॥

10. Under Me as the supervisor, the Prakrti produces (the world)
of the moving and the non-moving things. Owing to this reason, O
son of Kuntī, the world revolves.

Māyā, under Me; adhyaksena, as the supervisor, remaining
changeless as a mere witness under all circumstances; prakrtih, the
Prakrti, My māyā consisting of the three gunas and characterized as
ignorance; sūyate, produces; the world sa-cara-acaram, of the
moving and the non-moving things. Thus there is the Vedic text, ‘The



one divine Being is hidden in all beings; He is omnipresent, the
indwelling Self of all beings, the Supervisor of actions, the refuge of
all beings, the witness, the one who imparts consciousness,
unconditioned (137) and without qualities’ (Śv. 6.11).

Anena hetunā, owing to this reason—because of this presiding
over; O son of Kuntī, the jagat, world, with the moving and the non-
moving things, consisting of the manifest and the unmanifest;
viparivartate, revolves, under all conditions. (138) All the activities of
the world in the form, ‘I eat this; I see; I hear this; I experience this
happiness, suffer this sorrow; I shall do this for that purpose, (139) I
shall do this for this purpose; I shall know this,’ etc. indeed arise
owing to their being the objects of the conscious witness. They verily
exist in consciousness, and end in consciousness. And such
mantras as, ‘He who is the witness of this is in the supreme heaven’
(140) (rg., Nā. Sū. 10.129.7; Tai. Br.2.8.9), reveal this fact. Since it
follows from this that there is no other conscious being apart from
the one Deity—who is the witness of all as the absolute
Consciousness, and who in reality has no contact with any kind of
enjoyment—, therefore there is no other enjoyer. Hence, in this
context, the question, ‘For what purpose is this creation?’, and its
answer are baseless—in accordance with the Vedic text, ‘Who know
(It) truly, who can fully speak about this here? From where has this
come? From where is this variegated creation?’ (rg. 3.54.5;
10.129.6). And it has been pointed out by the Bhagavān also:
‘Knowledge remains covered by ignorance. Thereby the creatures
become deluded’ (5.15).

अवजानि�त म� मूढा मानुषॴ तनुमाि�तम्।
पर ंभावमजान�तो मम भूतमहे�रम्॥११॥

11. Not knowing My supreme nature as the Bhagavān of all
beings, foolish people disregard Me who have taken a human body.

Ajānantah, not knowing; mama, My; param, supreme; bhāvam,
nature—My supreme Reality, which is like space, nay, which is
subtler and more pervasive than space; as bhūta-maheśwaram, the



Bhagavān of all beings, the great Bhagavān of all beings who is their
Self; mūḍhāh, foolish people, the non-discriminating ones;
avajānanti, disregard, belittle; mām, Me, although I am by nature
thus eternal, pure, intelligent, free and the Self of all beings; and
āśritam, who have taken; mānusīm tanum, a human body common
to men, that is, when I act with the help of a human body. As a result
of that, as a result of continuously disrespecting Me, those wretches
get ruined.

How?

मोघाशा मोघकम�णो मोघ�ाना िवचेतस:।
रा�सीमासुरॴ चैव �कृित ंमोिहनॴ ि�ता:॥१२॥

12. Of vain hopes, of vain actions, of vain knowledge, and
senseless, they become verily possessed of the deceptive
disposition of fiends and demons.

Moghāśāh, of vain hopes. So also, mogha-karmānah, of vain
actions: their rites, such as Agnihotra etc. which are undertaken by
them, verily become vain, fruitless actions, because of dishonouring
the Bhagavān, disregarding Him who is their own Self. In this way
they are of vain actions.

Similarly, mogha-jñānāh, of vain knowledge: of fruitless
knowledge; even their knowledge verily becomes useless. And
vicetasah, senseless: that is, they lose their power of discrimination.
Besides, (141) they become śritāh, possessed of; the mohinīm, self-
deceptive, self-delusive; prakrtim, disposition; rāksasīm, of fiends;
and āsurīm, of demons—according to which the body is the Self; that
is, they become habitually inclined to act cruelly, saying, ‘cut, break,
drink, eat, steal others’ wealth,’ etc. (142) This is stated in the Śruti,
‘Those worlds of devils (are covered by blinding darkness)’ (Īś. 3).

महा�मान�तु म� पाथ� दैवॴ �कृितमाि�ता:।
भज��यन�यमनसो �ा�वा भूतािदम�ययम्॥१३॥



13. O son of Prthā, the noble ones, being possessed of divine
nature, surely adore Me with single-mindedness, knowing Me as the
immutable source of all objects.

On the other hand, O son of Prthā, those mahāt-mānah, noble
ones—who are not small-minded, who are imbued with faith, and
who have set out on the path to Liberation, which is characterized by
devotion to Bhagavān; being āśritāh, possessed of; daivīm, divine;
prakrtim, nature—distinguished by mental and physical control,
kindness, faith, etc.; tu, surely; bhajante, adore; mām, Me,
Bhagavān; ananya-manasah, with single-mindedness; jñātvā,
knowing Me; as the avyayam, immutable; bhūtādim, source of all
objects, of space etc. (i.e. the five elements) as well as of living
beings.

How?

सतत ंकीत�य�तो म� यत�त� दढृव�ता:।
नम�य�त� म� भ��या िन�ययु�ता उपासते॥१४॥

14. Always glorifying Me and striving, the men of firm vows
worship Me by paying obeisance to Me and being ever endowed
with devotion.

Satatam, always; kīrtayantah, glorifying; (143) mām, Me,
Bhagavān, who am Brahman in reality; ca, and; yatantah, striving,
endeavouring with the help of such virtues as withdrawal of the
organs, control of mind and body, kindness, non-injury, etc.; drḍha-
vratāh, the men of firm vows (144) those whose vows are unshakable;
upāsate, worship Me; namasyantah, by paying obeisance; mām, to
Me, to the Self residing in the heart, ca, and; nitya-yuktāh, being ever
endowed; bhaktyā, with devotion.

The various ways in which they adore are being stated:

�ानय�ेन चा�य�ये यज�तो मामुपासते।
एक�वेन पृथ��वेन बहधुा िव�तोमुखम्॥१५॥



15. Others verily worship Me by adoring exclusively through the
sacrifice of the knowledge of oneness; (others worship Me)
multifariously, and (others) as the multiformed existing variously.

Anye, others, giving up other forms of adoration; ca, verily;
upāsate, worship; mām, Me, Bhagavān; yajantah, by adoring,
glorifying; api, exclusively; jñāna-yajñena ekatvena, through the
sacrifice of the knowledge of oneness—knowledge of Bhagavān
itself being the sacrifice; and that knowledge consists in the
realization of the highest truth that the supreme Brahman is verily
one. Adoring with that (knowledge) they worship Me.

And some others worship Me prthaktvena, multifariously—in
different forms as the sun, moon, etc. They worship (Me) by thinking
that Visnu who is Bhagavān Himself exists in different forms as the
sun etc.

Still others worship Me thinking that, that very Bhagavān who is
viśvatomukhah, multiformed, who has His face everywhere, that is,
who is the Cosmic Person; exists bahudhā, variously. In numerous
ways they worship Him, the Cosmic Person, who has His face
everywhere.

‘If they worship in numerous ways, how is it that they worship You
alone?’ Hence the Bhagavān says:

अह ं�तुरह ंय�: �वधाहमहमौषधम्।
म��ोऽहमहमेवा�यमहमि�नरह ंहतुम्॥१६॥

16. I am the kratu, I am the yajña, I am the svadhā, I am the
ausadha, I am the mantra, I Myself am the ājya, I am the fire, and I
am the act of offering.

Aham, I; am the kratuh, a kind of Vedic sacrifice; I Myself am the
yajñah, sacrifice as prescribed by the Smrtis; further, I am svadhā,
the food that is offered to the manes; I am ausadham—by which
word is meant the food that is eaten by all creatures. Or, svadhā
means food in general of all creatures, and ausadha means
medicine for curing diseases. I am the mantra with which offering is



made to manes and gods. I Myself am the ājyam, oblation; and I am
agnih, the fire—I Myself am the fire into which the oblation is poured.
And I am the hutam, act of offering.

Besides,

िपताहम�य जगतो माता धाता िपतामह:।
वे� ंपिव�मो�ार ऋक् साम यजुरेव च॥१७॥

17. Of this world I am the father, mother, ordainer, (and the)
grand-father; I am the knowable, the sanctifier, the syllable Om as
also rk, Sāma and Yajus.

Asya, of this; jagatah, world; aham, I; am pitā, the father; mātā,
the mother; dhātā, ordainer, dispenser of the results of their actions
to the creatures; (and the) pitāmahah, grand-father. I am the
vedyam, knowable—that which has to be known; the pavitram,
sanctifier; (145) and the onkārah, syllable Om; eva ca, as also rk,
Sāma and Yajus. (146)

Moreover,

गितभ�त� �भु: सा�ी िनवास: शरणं सुहृत्।
�भव: �लय: �थान ंिनधान ंबीजम�ययम्॥१८॥

18. (I am) the fruit of actions, the nourisher, the Bhagavān,
witness, abode, refuge, friend, origin, end, foundation, store and the
imperishable seed.

(I am) the gatih, fruit of actions; the bhartā, nourisher; (147) the
prabhuh, Bhagavān; the sāksī, witness of all that is done or not done
by creatures; the nivāsah, abode, where creatures live; the śaranam,
refuge, remover of sufferings of the afflicted who take shelter; the
suhrt, friend, one who does a good turn without thought of reward;
the prabhavah, origin of the world; the pralayah, end, the place into
which the world merges. So also, (I am) the sthānam, foundation on
which the world rests; the nidhānam, store, which is for future
enjoyment of creatures; and the avyayam, imperishable; bījam, seed,
the cause of growth of all things which germinate. The seed is



imperishable because it continues so long as the world lasts. Indeed,
nothing springs up without a seed. And since creation is noticed to
be continuous, it is understood that the continuity of the seed never
ends.

Further,

तपा�यहमह ंवष� ंिनगृ�ा�यु�सृजािम च।
अमृत ंचैव मृ�यु� सदस�चाहमजु�न॥१९॥

19. O Arjuna, I give heat, I withhold and pour down rain. I am
verily the nectar, and also death, existence and non-existence.

O Arjuna, aham, I, in the form of the sun; tapāmi, give heat
through some intense rays. Through some rays utsrjāmi, I pour
down; varsam, rain. Having poured down, again nigrhnāmi, I
withdraw it through some rays—for eight months. Again I pour it
down in the rainy season. I am eva ca, verily; the amrtam, nectar of
the gods; and mrtyuh, death of the mortals. I Myself am sat,
existence—the effect which has come into being in relation to its
cause; and its opposite, asat, non-existence. (148) It is not that the
Bhagavān is Himself absolutely non-existent; nor are effect and
cause (absolutely) existent and non-existent (respectively).

Those men of Knowledge who meditate on Me while worshipping
Me according to the respective forms of sacrifices mentioned above
—regarding Me as one or multifarious, etc.—, they attain Me alone
according to their conceptions.

�ैिव�ा म� सोमपा: पूतपापा
 य�ैिर��वा �वग�ित ं�ाथ�य�ते।
ते पु�यमासा� सुरे��लोक-
 म�ि�त िद�याि�दिव देवभोगान्॥२०॥

20. Those who are versed in the Vedas, who are drinkers of
Soma and are purified of sin, pray for the heavenly goal by
worshipping Me through sacrifices. Having reached the place (world)



of the king of gods, which is the result of righteousness, they enjoy in
heaven the divine pleasure of gods.

Those, again, who are ignorant and desirous of pleasures, trai-
vidyāh, who are versed in the three Vedas, who know the rk, Yajus
and Sāma Vedas; somapāh, who are drinkers of Soma; and who, as
a result of that very drinking of Soma, are pūta-pāpāh, purified of sin;
prārthayante, pray for; the svargatim, heavenly goal, the attainment
of heaven—heaven itself being the goal (149)—; isṭvā, by
worshipping; mām, Me, existing in the forms of gods such as the
Vasus and others; yajñaih, through sacrifices such as the Agnisṭoma
etc. And āsādya, having reached; surendra-lokam, the place (world)
of the king of gods, of Indra; (which is) punyam, the result of
righteousness; te, they; aśnanti, enjoy; divi, in heaven; the devyān,
divine, heavenly, supernatural; deva-bhogān, pleasures of gods.

ते त ंभु��वा �वग�लोकं िवशालं
 �ीणे पु�ये म�य�लोकं िवशि�त।
एव ं�ैध�य�मनु�प�ा
 गतागत ंकामकामा लभ�ते॥२१॥

21. After having enjoyed that vast heavenly world, they enter into
the human world on the exhaustion of their merit. Thus, those who
follow the rites and duties prescribed in the three Vedas, and are
desirous of pleasures, attain the state of going and returning.

Bhuktvā, after having enjoyed; tam, that: viśālam, vast;
svargalokam, heavenly world; te, they; viśanti, enter into; this
martyalokam, human world; ksīne, on the exhaustion; of their punye,
merit. Evam, thus, indeed; anuprapannāh, those who follow in the
manner described; trai-dharmyam, (150) the rites and duties
prescribed in the three Vedas—merely the Vedic rites and duties;
and are kāma-kāmāh, desirous of pleasures; labhante, attain; only
gata-āgatam, the state of going and returning, but never that of
independence. This is the meaning.

अन�याि��तय�तो म� ये जना: पयु�पासते।
े ो



तेष� िन�यािभयु�तान� योग�ेमं वहा�यहम्॥२२॥
22. Those persons who, becoming non-different from Me and

meditative, worship Me everywhere, for them, who are ever attached
(to Me), I arrange for securing what they lack and preserving what
they have.

On the other hand, ye janāh, those persons, the monks, who are
desireless and fully illumined; who ananyāh, becoming non-different
(from Me), having realized the supreme Deity, Nārāyana, as their
own Self; and cintayantah, becoming meditative; (151) paryu-pāsate
mām, worship Me everywhere; (152) tesām, for them; who have
realized the supreme Truth, nitya-abhiyuktānām, who are ever
attached (to Me); aham, I; vahāmi, arrange for; both Yog-ksemam,
securing what they lack and preserving what they have. Yog means
making available what one does not have, and ksema means the
protection of what one has got.

Since ‘but the man of Knowledge is the very Self. (This is) My
opinion’ and ‘he too is dear to Me’ (7.17,18), therefore they have
become My own Self as also dear. Does not the Bhagavān surely
arrange for securing what they lack and protecting what they have
even in the case of other devotees? This is true. He does arrange for
it. But the difference lies in this: Others who are devotees make their
own efforts as well for their own sake, to arrange for securing what
they lack and protecting what they have. On the contrary, those who
have realized non-duality do not make any effort to arrange for
themselves the acquisition of what they do not have and the
preservation of what they have. Indeed, they desire nothing for
themselves, in life or in death. They have taken refuge only in the
Bhagavān. Therefore the Bhagavān Himself arranges to procure
what they do not have and protect what they have got.

‘If you Yourself are the other gods even, then do not their
devotees too worship You alone?’ ‘Quite so!’

येऽ�य�यदेवताभ�ता यज�ते ��याऽि�वता:।

े ौ े



तेऽिप मामेव कौ�तेय यज��यिविधपूव�कम्॥२३॥
23. Even those who, being devoted to other deities and endowed

with faith, worship (them), they also, O son of Kuntī, worship Me
alone (though) following the wrong method.

Api, even; ye, those who; anya-devatā-bhaktāh, being devoted to
other deities; and anvitāh śraddhayā, endowed with faith; yajante,
worship (them), te api, they also; O son of Kuntī, yajanti, worship;
mām, Me; eva, alone; (though) avidhi-pūrvakam, following the wrong
method. Avidhi implies ignorance. So the idea is that they worship
(Me) ignorantly.

‘How it is that they worship (Me) ignorantly?’ (153) This is being
answered: Because—

अह ंिह सव�य�ान� भो�ता च �भुरेव च।
न तु मामिभजानि�त त��वेनात��यवि�त ते॥२४॥

24. I indeed am the enjoyer as also the Bhagavān of all
sacrifices; but they do not know Me in reality. Therefore they fall.

As the Self of the deities (of the sacrifices), aham, I; hi, indeed;
am the bhoktā, enjoyer; ca eva, as also; the prabhuh, Bhagavān;
(154) sarva-yajñānām, of all sacrifices enjoined by the Vedas and the
Smrtis. A sacrifice is verily presided over by Me, for it has been said
earlier, ‘I Myself am the entity (called Visnu) that exists in the
sacrifice in this body’ (8.4). Tu, but; na abhi-jānanti, they do not
know; mām, Me as such; tattvena, in reality. And atah, therefore, by
worshipping ignorantly; te, they; cyavanti, fall from the result of the
sacrifice. (155)

The result of a sacrifice is inevitable even for those who worship
ignorantly out of their devotion to other deities. How?

याि�त देवव�ता देवान् िपत¸�याि�त िपतृव�ता:।
भूतािन याि�त भूते�या याि�त म�ािजनोऽिप माम्॥२५॥



25. Votaries of the gods reach the gods; the votaries of the
manes go to the manes; the worshippers of the Beings reach the
Beings; and those who worship Me reach Me.

Deva-vratāh, votaries of the gods, those whose religious
observances (156) and devotion are directed to the gods; yānti, reach,
go to; devān, the gods. Pitr-vratāh, the votaries of the manes, those
who are occupied with such rites as obsequies etc., who are devoted
to the manes; go pitṝn, to the manes such as Agnisvātta and others.
Bhūtejyāh, the worshippers of the Beings; reach bhūtāni, the Beings
such as Vināyaka, the group of Sixteen (divine) Mothers, the Four
Sisters, and others. And madyājinah, those who worship Me, those
who are given to worshipping Me, the devotees of Visnu; reach
mām, Me alone. Although the effort (involved) is the same, still owing
to ignorance they do not worship Me exclusively. Thereby they attain
lesser results. This is the meaning. ‘Not only do My devotees get the
everlasting result in the form of non-return (to this world), but My
worship also is easy.’ How?

प�ं पु�प ंफलं तोय ंयो मे भ��या �य�छित।
तदह ंभ��युपहृतम�ािम �यता�मन:॥२६॥

26. Whoever offers Me with devotion—a leaf, a flower, a fruit, or
water, I accept that (gift) of the pure-hearted man which has been
devotionally presented.

Yah, whoever; prayaccati, offers; me, Me; bhaktyā, with devotion;
patram, a leaf; puspam, a flower phalam, a fruit; or toyam, water;
aśnāmi, I accept; tat, that (gift)—leaf etc.; prayata-ātmanah, of the
pure-hearted man; which has been bhakti-upahrtam devotionally
presented.

Since this is so, therefore—

य�करोिष यद�ािस य�जुहोिष ददािस यत्।
य�प�यिस कौ�तेय त�कु��व मदप�णम्॥२७॥



27. O son of Kuntī, whatever you do, whatever you eat, whatever
you offer as a sacrifice, whatever you give and whatever austerities
you undertake, (all) that you offer to Me.

O son of Kuntī, yat-karosi, whatever you do, what comes
spontaneously; (157) yad-aśnāsi, whatever you eat; and yat-juhosi,
whatever you offer as a sacrifice, whatever sacrifices you perform—
be it prescribed by the Vedas or by the Smrtis; yat-dadāsi, whatever
you give—gold, food, clarified butter, etc. to Brāhmanas and others;
and yat-tapasyasi, whatever austerities you undertake; (all) tat, that;
kurusva madarpanam, you offer to Me.

‘Hear what happens to you when you act thus.’

शुभाशुभफलैरेव ंमो�यसे कम�ब�धन:ै।
सं�यासयोगयु�ता�मा िवमु�तो मामुपै�यिस॥२८॥

28. Thus, you will become free from bondages in the form of
actions which are productive of good and bad results. Having your
mind imbued with the Yog of renunciation and becoming free, you
will attain Me.

By dedicating to Me evam, thus; moksyase, you will become free;
karma-bandhanaih, from bondages in the form of actions — actions
themselves being the bonds; śubha-aśubha-phalaih, which are
productive of good and bad results — i.e. from actions that have
desirable (śubha) and undesirable (aśubha) results (phala).

Sannyāsa, renunciation, is that which results from dedication (of
actions) to Me, and that is also Yog since it involves actions. He who
has his mind (ātmā) endowed (yukta) with that Yog of renunciation
(sannyāsa-Yog) is sannyāsa-Yog-yukta-ātmā.

You, being such, having your mind endowed with the Yog of
renunciation, and vimuktah, becoming free from the bonds of actions
even while living; upaisyasi, will attain, come; mām, to Me, when this
body falls.



In that case the Bhagavān is possessed of love and hatred
inasmuch as He favours the devotees, and not others? That is not
so:

समोऽह ंसव�भूतेषु न मे �े�योऽि�त न ि�य:।
ये भजि�त तु म� भ��या मिय ते तेषु चा�यहम्॥२९॥

29. I am impartial towards all beings; to Me there is none
detestable or none dear. But those who worship Me with devotion,
they exist in Me, and I too exist in them.

Aham, I; am samah, impartial, equal; sarva-bhūtesu, towards all
beings; me, to Me; na asti, there is none; dvesyah, detestable; na,
none; priyah, dear. I am like fire: As fire does not ward off cold from
those who are afar, but removes it from those who approach near,
similarly I favour the devotees, not others. Tu, but; ye, those who;
bhajanti, worship Me, Bhagavān; bhaktyā, with devotion; te they;
exist mayi, in Me—by their very nature; (158) they do not exist in Me
because of My love, Ca, and; aham, I; api, too; naturally exist tesu,
in them, not in others. Thus there is no hatred towards them (the
latter).

‘Listen to the greatness of devotion to Me:’

अिप चेत् सुदरुाचारो भजते मामन�यभाक्।
साधुरेव स म�त�य: स�य��यविसतो िह स:॥३०॥

30. Even if a man of very bad conduct worships Me with one-
pointed devotion, he is to be considered verily good; for he has
resolved rightly.

Api cet, even if; su-durācārah, a man of very bad conduct, of
extremely vile behaviour, of very condemnable character; bhajate,
worships; mām, Me; ananyabhāk, with one-pointed devotion, with his
mind not given to anybody else; sah, he; mantavyah, is to be
considered, deemed; eva, verily; sādhuh, good, as well behaved; hi,
for; sah, he; saṁyakvyavasitah, has resolved rightly, has virtuous
intentions.

�



ि��ं भवित धम��मा श��छाि�त ंिनग�छित।
कौ�तेय �ितजानीिह न मे भ�त: �ण�यित॥३१॥

31. He soon becomes possessed of a virtuous mind; he attains
everlasting peace. Do you proclaim boldly, O son of Kuntī, that My
devotee does not get ruined.

Having given up his external evil behaviour due to the strength of
his internal proper resolves, ksipram bhavati, he soon becomes;
verily dharma-ātmā, possessed of a virtuous mind; and nigaccahti,
he attains; śaśvat, everlasting; śāntim, peace, quietude (159). O son
of Kuntī, listen to the supreme Truth: Pratijānīhi, do you proclaim
boldly, make a firm declaration; that me, My; bhaktah, devotee, who
has dedicated his inner being to Me; na, does not; pranasyati, get
ruined.

Moreover,

म� िह पाथ� �यपाि��य येऽिप �यु: पापयोनय:।
ि��यो वै�या�तथा शू�ा�तेऽिप याि�त पर� गितम्॥३२॥

32. For, O son of Prthā, even those who are born of sin—women,
Vaiśyas, as also Śūdras (160)—, even they reach the highest Goal by
taking shelter under Me.

Hi, for; O son of Prthā, ye api, even those; pāpayonayah syuh,
who are born of sin;—as to who they are, the Bhagavān says—
striyah, women; vaiśyāh, Vaiśyas, tathā, as also; śūdrāh, Śūdras; te
api, even they; yānti, reach, go to; the parām, highest; gatim, Goal;
vyapāśritya, by taking shelter; mām, under Me—by accepting Me as
their refuge.

िकं पुन���णा: पु�या भ�ता राजष�य�तथा।
अिन�यमसुखं लोकिममं �ा�य भज�व माम्॥३३॥

33. What to speak of the holy Brāhmanas as also of devout kind-
sages! Having come to this ephemeral and miserable world, do you
worship Me.



Kim punah, what to speak of; the punyāh brāhmanāh, holy
Brāhmanas, of sacred birth; tathā, as also; of the bhaktāh, devout;
rājarsayah, king-sages—those who are kings and, at the same time,
sages! Since this is so, therefore, prāpya, having come; imam, to
this; anityam, ephemeral, ever changeful; and asukham, miserable,
unhappy; lokam, world, the human world—having attained this
human life which is a means to Liberation; bhajasva, do you worship,
devote yourself; mām to Me.

How?

म�मना भव म��तो म�ाजी म� नम�कु�।
मामेवै�यिस यु��वैवमा�मान ंम�परायण:॥३४॥

34. Having your mind fixed on Me, be devoted to Me, sacrifice to
Me, and bow down to Me. By concentrating your mind and accepting
Me as the supreme Goal, you shall surely attain Me who am thus the
Self.

Manmanā bhava, have your mind fixed on Me; (161) and also be
madbhaktah, devoted to Me. Madyājī, sacrifice to Me, be engaged in
sacrificing to Me. And namaskuru, bow down; only mām, to Me.
Yuktvā, by concentrating your mind; and mat-parāyanah, by
accepting Me as the supreme Goal; esyasi eva, you shall surely
attain; mām, Me who am Bhagavān. You shall attain Me evam
ātmānam, who am thus the Self: I indeed am the Self of all the
beings, and am also the supreme Goal. You shall attain Me who am
such. In this way, the word ātmānam (Self) is to be connected with
the preceding word mām (Me). This is the purport.

FOOTNOTES AND REFERENCES
[129] Jñāna may mean Brahman that is Consciousness, or Its

knowledge gathered from the Vedas (paroksa-jñāna). Vijñāna
is direct experience (aparoksa-jñāna).



[130] The distinction of Knowledge from meditation that was being
discussed.

[131] The word rājā means a king, or figuratively, the greatest; or,
derived from the root rāj, to shine, it may mean shining.—Tr.

[132] Asṭ. omits the word sādhana, disciplines.—Tr.
[133] Subject-matter—that the Self, which has no contact with

anything, is the substratum of creation, continuance and
dissolution.

[134] During creation, continuance and dissolution
[135] As before: as in previous cycles of creation.

Cf.: Sūryā-candramasau dhātā yathā pūrvam akalpayat,
divam ca prthivīm cāntariksamatho svah.
(rg. 10.190.3; Tai. Ār. 10.1.14)—Tr.

[136] See under 8.19, introductory Commentary.—Tr.
[137] This is according to Śankarācārya’s commentary on this

verse. Ā.G. interprets kevala as non-dual.—Tr.
[138] During creation, continuance and dissolution.
[139] Asṭ. omits this portion. —Tr
[140] Supreme heaven, the heart; that is He is inscrutable.
[141] Besides, in the next birth...
[142] The habit to cut, break, drink, eat, etc. is characteristic of

fiends. The habit of stealing others’ wealth, etc. is
characteristic of demons.

[143] Glorifying through the study of the Vedānta and repetition of
Om.

[144] Vows such as celibacy.
[145] Virtuous actions.
[146] Brahman, which has to be known, is realizable through Om,

regarding which fact the three Vedas are the authority. The ca



(as also) is suggestive of the Atharva-veda.
[147] The giver of the fruits of actions.
[148] Non-existence: the cause which has not become manifest as

the effect possessing name and form. It cannot be admitted
that the effect has absolute existence, for the Upanisad says,
‘All transformation has speech as its basis, and it is name
only’ (Ch.6. 1. 4). Nor can it be said that the cause has
absolute non-existence, for there is the text, ‘...by what logic
can the existent come verily out of non-existence? But
surely,...all this was Existence, one without a second’ (op. cit.
6.2.2).

[149] Asṭ. adds this portion—svareva gatih, heaven itself being the
goal.—Tr.

[150] A variant reading is trayī-dharmam.—Tr.
[151] ‘Having known that I, Vāsudeva, am the Self of all, and there

is nothing else besides Me’.
[152] ‘They see Me as the one, all-pervading, infinite Reality.’
[153] i.e. the worshippers of other deities worship them knowingly,

and hence, how can the question of their ignorance arise?
[154] The Bhagavān: ‘I being the indwelling Ruler of all.’
[155] ‘Although they perform sacrifices with great diligence, still

just because they do not know My real nature and do not offer
the fruits of their sacrifices to Me, they proceed to the worlds
of the respective deities through the Southern Path (beginning
with smoke; see 8.25). Then, after the exhaustion of the
results of those sacrifices and the falling of the respective
bodies (assumed in those worlds) they return to the human
world for re-embodiment.’—M.S. (See also 9.20–1.)

[156] Making offerings and presents, circumambulation, bowing
down, etc.



[157] Actions such as walking etc., that are spontaneous, not
injunctions of the scriptures.

[158] ‘Their mind becomes fit for My manifestation, as it has been
purified by following the virtuous path.’

[159] Cessation of evil acts.
[160] Ś.’s construction of this portion is: women, Vaiśyas as also

Śūdras, and even others who are born of sin (that is, those
who are born low and are of vile deeds, namely Mlecchas,
Pukkasas and others). M.S. also takes pāpa-yonayah (born of
sin) as a separate phrase, and classifies women and others
only as those debarred from Vedic study, etc.—Tr.

[161] Here Asṭ. adds the word Vāsudeva. —Tr



CHAPTER 10
THE DIVINE GLORY

िवभूितयोगः

In the seventh chapter, as also in the ninth, have been revealed the
reality (1) and the glories (2) of the Bhagavān. Thereafter, now have to
be presented those manifestations through which the Bhagavān is to
be meditated on. And the reality of the Bhagavān also, though
spoken of earlier, has to be repeated because of its inscrutability.
Hence—

Shri Hari said:

भूय एव महाबाहो शृणु मे परमं वच:।
य�ेऽह ं�ीयमाणाय व�यािम िहतका�यया॥१॥

1. O mighty-armed one, listen over again to My supreme
utterance, which I, wishing your welfare, shall speak to you who take
delight (in it).

O mighty-armed one, śrnu, listen; bhūyah eva, over again; me, to
My; paramam, supreme; vacah, utterance, which is expressive of the
transcendental Reality; yat, which supreme Truth; aham, I; vaksyāmi,
shall speak; te, to you; prīyamānāya, who take delight (in it). You
become greatly pleased by My utterance, like one drinking ambrosia.
Hence, I shall speak to you hita-kāmyayā, wishing your welfare.

‘Why shall I speak?’ In answer to this the Bhagavān says:

न मे िवद:ु सुरगणा: �भव ंन महष�य:।
े �



अहमािदिह� देवान� महष�ण� च सव�श:॥२॥
2. Neither the gods nor the great sages know My majesty. For, in

all respects, I am the source of the gods and the great sages.
Na sura-ganāh, neither the gods—Brahmā and others; viduh,

know;—what do they not know?—me, My; prabhavam (prabhāvam),
majesty, abundance of godly power—or, derived in the sense of
‘coming into being’, it means origin. Nor even the maharsayah, great
sages, Bhrgu and others (3), know. Why do they not know? This is
being stated: Hi, for; sarvaśah, in all respects; aham, I; am ādih, the
source, the cause (4); devānām, of the gods; ca, and; maharsīnām, of
the great sages.

Besides,

यो मामजमनािद ंच वेि� लोकमहे�रम्।
असंमूढ: स म�य�षु सव�पापै: �मु�यते॥३॥

3. He who knows Me—the birthless, the beginningless, and the
great Bhagavān of the worlds, he, the undeluded one among
mortals, becomes freed from all sins.

Yah, he who; vetti, knows; mām, Me; ajam, the birthless; and
anādim, the beginningless: Since I am the source of the gods and
the great sages, and nothing else exists as My origin, therefore I am
birthless and beginningless. Being without an origin is the cause of
being birthless. He who knows Me who am thus birthless and
beginningless, and loka-maheśwaram, the great Bhagavān of the
worlds, the transcendental One devoid of ignorance and its effects;
sah, he; the asammūḍhah, undeluded one; martyesu, among
mortals, among human beings; pramucyate, becomes freed; sarva-
pāpaih, from all sins—committed knowingly or unknowingly.

‘For the following reason also I am the great Bhagavān of the
worlds:’

बुि���नमसंमोह: �मा स�य ंदम: शम:।

ो ो



सुखं द:ुखं भवोऽभावो भय ंचाभयमेव च॥४॥
अिहसंा समता तुि��तपो दान ंयशोऽयश:।
भवि�त भावा भूतान� म� एव पृथि�वधा:॥५॥

4. Intelligence, wisdom, non-delusion, forgiveness, truth, control
of the external organs, control of the internal organs, happiness,
sorrow, birth, death and fear as also fearlessness;

5. Non-injury, equanimity, satisfaction, austerity, charity, fame,
infamy—(these) different dispositions of beings spring from Me
alone.

Buddhih, intelligence—the power of the internal organ to know of
things which are subtle etc. Indeed, people talk of a man possessed
of this (power) as intelligent. Jñānam, wisdom—knowledge of
entities such as the Self etc. Asammohah, non-delusion—
proceeding with discrimination with regard to things that are to be
known as they present themselves. Ksamā, forgiveness—
imperturbability of the mind of one who is abused or assaulted.
Satyam, truth—an utterance regarding what one has seen, heard,
and felt oneself, communicated as such to others for their
understanding, is said to be truth. Damah, control of the external
organs. Śamah, control of the internal organs. Sukham, happiness.
Duhkham, sorrow. Bhavah, birth; and its opposite abhāvah, death.
And bhayam, fear; as also its opposite abhayam, fearlessness.
Ahiṁsā, non-injury—non-cruelty towards creatures. Samatā,
equanimity. Tusṭih, satisfaction—the idea of sufficiency with regard to
things acquired. Tapah, austerity—disciplining the body through
control of the organs. Dānam, charity—distribution (of wealth)
according to one’s capacity. Yaśah, fame—renown arising from
righteousness. On the contrary, ayaśah is infamy due to
unrighteousness. (These) prthāk-vidhah, different; bhāvāh,
dispositions—intelligence etc. as described; bhūtānām, of beings, of
living beings; bhavanti, spring; mattah eva, from Me alone, (5) from
Bhagavān, in accordance with their actions.



Moreover,

महष�य: स�त पूव� च�वारो मनव�तथा।
म�ावा मानसा जाता येष� लोक इमा: �जा:॥६॥

6. The seven great sages as also the four Manus of ancient days,
of whom are these creatures in the world, had their thoughts fixed on
Me, and they were born from My mind.

Sapta, the seven; maharsayah, great sages—Bhrgu and others;
tathā, as also; catvārah, the four; manavah, Manus (6)—well known
as Sāvarnas; pūrve, of ancient days; yesām, of whom, of which
Manus and the great sages; imāh, these; prajāh, creatures, moving
and non-moving; loke in the world, are the creation; madbhāvāh, had
their thoughts fixed on Me—they had their minds fixed on Me, (and
hence) they were endowed with the power of Visnu; and they jātāh,
were born; mānasā, from My mind—they were created by Me
through My mind itself.

एत� िवभूित ंयोगं च मम यो वेि� त��वत:।
सोऽिवक�पेन योगेन यु�यते ना� संशय:॥७॥

7. One who knows truly this majesty and Yog of Mine, he
becomes imbued with unwavering Yog. There is no doubt about this.

Yah, one who; vetti, knows; tattvatah, truly, that is just as it is;
etām, this, aforesaid; vibhūtim, majesty, (divine) manifestations; (7)
and Yogm, Yog, action, My own ability to achieve (8)—or, the capacity
for mystic powers, the omniscience resulting from Yog (meditation),
is called Yog; sah, he; yujyate, becomes imbued with; avikampena,
unwavering; yogena, Yog, consisting in steadfastness in perfect
knowledge. (9) There is no samśayah, doubt; atra, about this.

With what kind of unwavering Yog does he become endued? This
is being answered:

अह ंसव��य �भवो म�: सव� ं�वत�ते।
इित म�वा भज�ते म� बुधा भावसमि�वता:॥८॥



8. I am the origin of all; everything moves on owing to Me.
Realizing thus, the wise ones, filled with fervour, adore Me.

Aham, I, the supreme Brahman called Vāsudeva; am the
prabhavah, origin; sarvasya, of all, of the whole world; sarvam,
everything, the whole world of changes, consisting of continuance,
destruction, action and enjoyment of the fruits of action; pravartate,
moves on; mattah, owing to Me alone. Matvā, realizing; iti, thus; the
budhāh, wise ones, the knowers of the supreme Reality; bhāva-
samanvitāh, filled with fervour—bhāva is the same as bhāvanā,
meaning ardent longing for the supreme Reality; filled (samanvitāh)
with that, i.e. imbued with that; bhajante, adore; mām, Me.

Besides,

मि�च�ा म�गत�ाणा बोधय�त: पर�परम्।
कथय�त� म� िन�य ंतु�यि�त च रमि�त च॥९॥

9. With minds fixed on Me, with lives dedicated to Me,
enlightening each other, and always speaking of Me, they derive
satisfaction and rejoice.

Maccittāh, with minds fixed on Me; mad-gataprānāh, with lives
(prānas) dedicated to Me, or having their organs, eyes etc. absorbed
in Me, that is having their organs withdrawn into Me; bodhayantah,
enlightening; parasparam, each other; and nityam, always;
kathayantah, speaking of; mām, Me, as possessed of qualities like
knowledge, strength, valour, etc; tusyanti, they derive satisfaction;
and ramanti, rejoice, get happiness, as by coming in contact with a
dear one.

तेष� सततयु�तान� भजत� �ीितपूव�कम्।
ददािम बुि�योगं त ंयेन मामुपयाि�त ते॥१०॥

10. To them who are ever devoted and worship Me with love, I
grant that possession of wisdom by which they reach Me.

Tesām, to them, who, becoming devotees, adore Me in the
manner described earlier; satata-yuktānām, who are ever devoted,



ever attached, who have become free from all external desires; and
bhajatām, who worship—. Is it because of hankering for
possessions? The Bhagavān says: No, (they worship) prīti-
pūrvakam, with love. To them who worship Me with that (love),
dadāmi, I grant; tam, that; buddhi-Yogm, possession of wisdom—
buddhi means full enlightenment with regard to My real nature;
coming in possession (Yog) of that is buddhi-Yog; yena, by which
possession of wisdom consisting in full enlightenment; upayānti, they
reach, realize as their own Self; mām, Me, the supreme Bhagavān
who is the Self. Who do so? Te, they, who adore Me through such
disciplines as fixing their minds on Me, etc.

‘For what purpose, or as the destroyer of what cause standing as
an obstacle on the way of reaching You, do You bestow that
possession of wisdom to those devotees of Yours?’

In reply to such a query the Bhagavān says:

तेषामेवानुक�पाथ�महम�ानज ंतम:।
नाशया�या�मभाव�थो �ानदीपेन भा�वता॥११॥

11. Out of compassion for them alone, I, residing in their hearts,
destroy the darkness born of ignorance with the luminous lamp of
Knowledge.

Anukampārtham, out of compassion; tesām eva, for them alone,
anxious as to how they may have bliss; aham, I; ātmabhāvasthah,
residing in their hearts—atmabhāvah means the seat that is the
heart; being seated there itself; nāśayāmi, destroy; tamah, the
darkness; ajñānajam, born of ignorance, originating from non-
discrimination, the darkness of delusion known as false
comprehension; jñāna-dīpena, with the lamp of Knowledge, in the
form of discriminating comprehension; that is bhāsvatā, with the
luminous lamp of Knowledge—fed by the oil of divine grace resulting
from devotion, fanned by the wind of intensity of meditation on Me,
having the wick of the intellect imbued with the impressions arising
from such disciplines as celibacy etc., in the receptacle of the
detached mind, placed in the windless shelter of the mind withdrawn



from objects and untainted by likes and dislikes, and made luminous
by full Illumination resulting from the practice of constant
concentration and meditation.

After hearing the above-described majesty and Yog of the
Bhagavān,

Arjuna said:

पर ं�� पर ंधाम पिव�ं परमं भवान्।
पु�षं शा�त ंिद�यमािददेवमज ंिवभुम्॥१२॥
आह�ु�वामृषय: सव� देविष�न�रद�तथा।
अिसतो देवलो �यास: �वय ंचैव �वीिष मे॥१३॥

12–13. You are the supreme Brahman, the supreme Light, the
supreme Sanctifier. All the sages as also the divine sage Nārada,
Asita, Devala and Vyāsa (10) call You the eternal divine Person, the
Primal Bhagavān, the Birthless, the Omnipresent; and You Yourself
verily tell me (so).

Bhavān, You; are the param brahma, supreme Brahman, the
supreme Self; the param dhāma, supreme Light; the paramam
pavitram, supreme Sanctifier. Sarve, all; rsayah, the sages—
Vasisṭha and others; tathā, as also; the devarsih, divine sage;
nāradah, Nārada; Asita and Devala āhuh, call; tvām, You; thus:
Śāśvatam, the eternal; divyam, divine; purusam, Person; ādi-devam,
the Primal Bhagavān, the Bhagavān who preceded all the gods;
ajam, the birthless; vibhum, the Omnipresent—capable of assuming
diverse forms. And even Vyāsa also speaks in this very way. Ca,
and; svayam, You Yourself; eva, verily; bravīsi, tell; me, me (so).

सव�मेतदतृ ंम�ये य�म� वदिस केशव।
न िह ते भगवन् �यि�त ंिवददु�वा न दानवा:॥१४॥

14. O Keshava, I accept to be true all this which You tell me.
Certainly, O Bhagavān, neither the gods nor the demons



comprehend Your glory.
O Keshava, manye, I accept; to be rtam, true indeed; sarvam, all;

etat, this that has been said by the sages and You; yat, which;
vadasi, You tell, speak; mām, to Me. Hi, certainly; bhagavan, O
Bhagavān; na devāh, neither the gods; na dānavāh, nor the demons;
viduh, comprehend; te, Your; vyaktim, glory (11).

Since You are the origin of the gods and others, therefore,

�वयमेवा�मना�मान ंवे�थ �व ंपु�षो�म।
भूतभावन भूतेश देवदेव जग�पते॥१५॥

15. O supreme Person, the Creator of beings, the Bhagavān of
beings, Bhagavān of gods, the Bhagavān of the worlds, You Yourself
alone know Yourself by Yourself.

Purusottama, O supreme Person; bhūta-bhāvana, O Creator of
beings, one who brings the creatures into being; bhūteśa, the
Bhagavān of beings; deva-deva, O Bhagavān of gods; jagat-pate,
the Bhagavān of the worlds; tvam, You; svayam, Yourself; eva,
alone; vettha, know; ātmānam, Yourself, as Bhagavān possessed of
unsurpassable powers of knowledge, sovereignty, strength, etc.;
ātmanā, by Yourself.

व�तुमह��यशेषेण िद�या �ा�मिवभूतय:।
यािभिव�भूितिभल�कािनम���व ं�या�य ित�िस॥१६॥

16. Be pleased to speak in full of Your own manifestations which
are indeed divine, through which manifestations You exist pervading
these worlds.

Arhasi, be pleased; vaktum, to speak; aśesena, in full;
ātmavibhūtayah, of Your own manifestations; divyāh hi, which are
indeed divine; yābhih, through which; vibhūtibhih, manifestations,
manifestations of Your glory; tisṭhasi, You exist; vyāpya, pervading;
imān, these; lokān, worlds.

कथं िव�ामह ंयोिगं��व� सदा पिरिच�तयन्।
े े े ो



केषु केषु च भावेषु िच��योऽिस भगव�मया॥१७॥
17. O Yogī, (12) how shall I know You by remaining ever-engaged

in meditation? And through what objects, O Bhagavān, are You to be
meditated on by me?

O Yogī, katham, how; aham vidyām, shall I know; tvām, You;
sadā pari-cintayan, by remaining ever-engaged in meditation? Ca,
and; kesu kesu bhāvesu, through what objects; bhagavan, O
Bhagavān; cintah asi, are You to be meditated on; mayā, by me?

िव�तरेणा�मनो योगं िवभूित ंच जनाद�न।
भूय: कथय तृि�तिह� शृ�वतो नाि�त मेऽमृतम्॥१८॥

18. O Janārdana, narrate to me again (13) Your own Yog and
(divine) manifestations elaborately. For, while hearing (Your) nectar-
like (words), there is no satiety in me.

O Janārdana: ardana is derived from ard, in the sense of the act
of going; by virtue of making the janas, the demons who are
opposed to the gods, go to hell etc. He is called Jana-ardana. Or, He
is called so because He is prayed to (14) by all beings for the sake of
human goals, viz. prosperity and Liberation.

Kathaya, narrate to me; bhūyah, again, though spoken of earlier;
ātmanah, Your own; Yogm, Yog—the special ability in the form of
mystic powers; and vibhūtim, the (divine) manifestations—the variety
of the objects of meditation; vistarena, elaborately. Hi, for; śrnvatah,
while hearing; (Your) amrtam, nectar-like speech issuing out of Your
mouth; na asti, there is no; trptih, satiety; me, in me.

Shri Hari said—

ह�त ते कथिय�यािम िद�या �ा�मिवभूतय:।
�ाधा�यत: कु��े� ना��य�तो िव�तर�य मे॥१९॥

19. O best of the Kurus, now, according to their importance, I
shall described to you My own glories, which are indeed divine.



There is no end to my manifestations.
Kuru-śresṭha, O best of the Kurus; hanta, now; since, on the

other hand, it is not possible to speak exhaustively of them even in a
hundred years, (therefore) prādhānyatah, according to their
importance, according as those manifestations are pre-eminent in
their respective spheres; kathayisyāmi, I shall describe; te, to you;
ātma-vibhūtayah, My own glories; which are (hi, indeed) divyāh,
divine, heavenly. Na asti there is no; antah, end; me, to My;
vistarasya, manifestations.

‘Of those, now listen to the foremost:’

अहमा�मा गुडाकेश सव�भूताशयि�थत:।
अहमािद� म�य ंच भूतानाम�त एव च॥२०॥

20. O Guḍākeśa, I am the Self residing in the hearts of all beings,
and I am the beginning and the middle as also the end of (all)
beings.

Guḍākeśa, O Guḍākeśa—guḍākā means sleep, and īśa means
master; master of that (sleep) is guḍākeśa, that is one who has
conquered sleep; (15) or, one who has got thick hair; aham, I; am the
ātmā, Self, the indwelling Self; who is to be ever-meditated on as
sarva-bhūta-āśaya (16)-sthitah, residing in the hearts of all beings.
And, by one who is unable to do so, I am to be meditated on through
the following aspects. I am capable of being meditated on (through
them) because aham, I; am verily the ādih, beginning, the origin; and
the madhyam, middle, continuance; ca, as also; the antah, end,
dissolution; bhūtānām, of (all) beings.

‘I am to be meditated upon thus also:’

आिद�यानामह ंिव�णु�य�ितष� रिवरशंुमान्।
मरीिचम��तामि�म न��ाणामह ंशशी॥२१॥

21. Among the Ādityas (17) I am Visnu; among the luminaries, the
radiant sun; among the (forty-nine) Maruts (18) I am Marīci; among
the stars I am the moon.



Ādityānām, among the twelve Ādityas; aham, I; am the Āditya
called Visnu. Jyotisām, among the luminaries; aṁśumān, the radiant;
ravih, sun. Marutām, among the different gods called Maruts; asmi, I
am; the one called Marīci. Naksatrānām, among the stars; I am śasī,
the moon.

वेदान� सामवेदोऽि�म देवानामि�म वासव:।
इि��याण� मन�ाि�म भूतानामि�म चेतना॥२२॥

22. Among the Vedas I am Sāma-veda; among the gods I am
Indra. Among the organs I am the mind, and I am the intelligence in
creatures.

Vedānām, among the Vedas; I am the Sāma-veda. Devānām,
among the gods—such as Rudras, Ādityas and others; I am
vāsavah, Indra. Indriyānām, among the eleven organs, viz. eye etc.;
I am the manah, mind. I am the mind which is of the nature of
reflection and doubt. And I am the cetanā, intelligence (19), the
function of the intellect ever manifest in the aggregate of body and
organs; bhūtānam, in creatures.

��ाण� श�र�ािम िव�ेशो य�र�साम्।
वसून� पावक�ाि�म मे�: िशखिरणामहम्॥२३॥

23. Among the Rudras (20) I am Sankara, and among the Yaksas
and goblins I am Kubera (21). Among the Vasus (22) I am Fire, and
among the mountains I am Meru.

Rudrānām, among the eleven Rudras, I am Śankara; and
yaksaraksasām, among the Yaksas and goblins; I am vitteśah,
Kubera. Vasūnām, among the eight Vasus; I am pāvakah, Fire; and
śikharinām, among the peaked mountains, I am Meru.

पुरोधस� च मु�य ंम� िवि� पाथ� बृह�पितम्।
सेनानीनामह ं�क�द: सरसामि�म सागर:॥२४॥

24. O son of Prthā, know me to be Brhaspati, the foremost
among the priests of kings. Among commanders of armies I am



Skanda; among large expanses of water I am the sea.
O son of Prthā viddhi, know; mām, Me; to be Brhaspati,

mukhyam, the foremost; purodhasām, among the priests of kings.
Being as he is the priest of Indra, he should be the foremost.
Senānīnām, among commanders of armies; I am Skanḍa, the
commander of the armies of gods. Sarasām, among large expanses
of water, among reservoirs dug by gods (that is among natural
reservoirs); I am sāgarah, the sea.

महष�ण� भृगुरह ंिगराम��येकम�रम्।
य�ान� जपय�ोऽि�म �थावराण� िहमालय:॥२५॥

25. Among the great sages I am Bhrgu; of words I am the single
syllable (Om) (23). Among rituals I am the ritual of Japa (24); of the
immovables, the Himālaya.

Maharsīnām, among the great sages, I am Bhrgu, Girām, of
words, of utterances, in the form of words; I am the ekam, single;
aksaram, syllable Om. Yajñānām, among rituals; I am the japa-
yajñah, rituals of Japa. Sthāvarānām, of the immovables, I am the
Himālaya.

अ��थ: सव�वृ�ाण� देवष�ण� च नारद:।
ग�धव�ण� िच�रथ: िस�ान� किपलो मुिन:॥२६॥

26. Among all trees (I am) the Aśvattha (Peepul), and Nārada
among the divine sages. Among the gandharvas (25)(I am)
Citraratha; among the perfected ones, the sage Kapila.

Sarva-vrksānām, among all trees, (I am) the Aśvattha; and
Nārada devarsīnām, among the divine sages—those who were gods
and became sages by virtue of visualizing Vedic mantras; among
them I am Nārada. Gandharvānām, among the gandharvas, I am the
gandharva called Citraratha. Siddhānām, among the perfected ones,
among those who, from their very birth, were endowed with an
abundance of the wealth of virtue, knowledge and renunciation; (I
am) munih, the sage Kapila.

ै ो



उ�चै:�वसम�ान� िवि� माममृतो�वम्।
ऐरावत ंगजे��ाण� नराण� च नरािधपम्॥२७॥

27. Among horses, know Me to be Uccaihśravas, born of nectar;
Airāvata among the godly elephants; and among men, the King of
men. (26)

Aśvānām, among horses; viddhi, know; mām, Me; to be the
horse named Uccaihśravas; amrta-udbhavam, born of nectar—born
when (the sea was) churned (by the gods) for nectar. Airāvata, the
son of Īrāvatī, gajendrānām, among the godly elephants; ‘know Me
to be so’ remains understood. And narānām, among men; know Me
as the narādhipam, King of men.

आयुधानामह ंव�� धेनूनामि�म कामधुक्।
�जन�ाि�म क�दप�: सप�णामि�म वासुिक:॥२८॥

28. Among weapons I am the thunderbolt; among cows I am
Kāmadhenu. I am Kandarpa, the Progenitor, and among serpents I
am Vasuki.

Āyudhānām, among weapons; I am the vajram, thunderbolt,
made of the bones of (the sage) Dadhīci. Dhenūnām, among milch
cows; I am kāma-dhuk, Kāmadhenu, which was the yielder of all
desires of (the sage) Vasisṭha; or it means a cow in general which
gives milk at all times. I am Kandarpa, prajanah, the Progenitor, (the
Bhagavān) Kāma (Cupid). Sarpānām, among serpents, among the
various serpents, I am Vāsuki, the King of serpents.

अन�त�ाि�म नागान� व�णो यादसामहम्।
िपतॄणामय�मा चाि�म यम: संयमतामहम्॥२९॥

29. Among snakes I am Ananta, and Varuna among gods of the
waters. Among the manes I am Aryamā, and among the maintainers
of law and order I am Yama (King of death).

Nāgānām, among snakes, of a particular species of snakes;
asmi, I am Ananta, the King of snakes. And Varuna, the King



yādasām, of the gods of the waters. Pitrnām, among the manes; I
am the King of the manes, named Aryamā. And saṁyamatām,
among the maintainers of law and order I am Yama.

��ाद�ाि�म दै�यान� काल: कलयतामहम्।
मृगाण� च मृगे��ोऽह ंवैनतेय� पि�णाम्॥३०॥

30. Among demons I am Prahlāda, and I am Time among
reckoners of time. And among animals I am the lion, and among
birds I am Garuḍa.

Daityānām, among demons, the descendants of Diti, I am the
one called Prahlāda. And I am kālah, Time; kalayatām, among
reckoners of time, of those who calculate. And mrgānām, among
animals; I am mrgendrah, the lion, or the tiger. And paksinam,
among birds; (I am) vainateyah, Garuḍa, the son of Vinatā.

पवन: पवतामि�म राम: श��भृतामहम्।
झषाण� मकर�ाि�म �ोतसामि�म जा�वी॥३१॥

31. Of the purifiers I am air; among the wielders of weapons I am
Rāma. Among fishes, too, I am the shark; I am Gangā among rivers.

Pavatām, of the purifiers; I am pavanah, air. Śastra-bhrtām,
among weilders of weapons, I am Rāma, son of Daśaratha.
Jhasānām, among fishes etc; I am the particular species of fish
called makarah shark. I am jāhnavī, Gangā; srotasām, among rivers,
among streams of water.

सग�णामािदर�त� म�य ंचैवाहमजु�न।
अ�या�मिव�ा िव�ान� वाद: �वदतामहम्॥३२॥

32. O Arjuna, of creations I am the beginning and the end as also
the middle. I am the knowledge of the Self among knowledge; of
those who debate I am Vāda.

O Arjuna sargānām, of creations; I am the ādih, beginning; ca,
and; the antah, end; ca eva, as also; the madhyam, middle—I am



the origin, continuance and dissolution. At the commencement
(verse 20) origin, end, etc. only of things possessed of Ātman(s)
were spoken of, but here the mention is of all creations in general.
This is the difference. Vidyānām, among knowledge; I am the
adhyātma-vidyā, knowledge of the Self, it being the foremost
because of its leading to Liberation. Pravadatām, of those who
debate; aham, I; am vādah, Vāda, which is pre-eminent since it is a
means to determining true purport. Hence I am that. By the word
pravadatām are here meant the different kinds of debate held by
debators, viz. Vāda, Jalpa, and Vitanḍā. (27)

अ�राणामकारोऽि�म ���: सामािसक�य च।
अहमेवा�य: कालो धाताह ंिव�तोमुख:॥३३॥

33. Of the letters I am the letter a, and of the group of compound
words I am (the compound called) Dvandva. (28) I Myself am the
infinite time; I am the Dispenser with faces everywhere.

Aksarānām, of the letters; I am the akārah, letter a. Sāmāsikasya,
of the group of compound words, I am the compound (called)
Dvandva. Besides, aham eva, I Myself; am the aksayah, infinite,
endless; kālah, time, well known as ‘moment’ etc.; or, I am the
supreme Bhagavān who is Kāla (Time, the measurer) even of time. I
am the dhātā, Dispenser, the dispenser of the fruits of actions of the
whole world; viśvatomukhah, with faces everywhere.

मृ�यु: सव�हर�ाहमु�व� भिव�यताम्।
कीित�: �ीव��च नारीण� �मृितम�धा धृित: �मा॥३४॥

34. And I am Death, the destroyer of all; and the prosperity of
those destined to be prosperous. Of the feminine (29)
(I am) fame, beauty, speech, memory, intelligence, fortitude and
forbearance.

Death which is of two kinds—one destroying wealth, and the
other destroying life—, (30) is called sarva-harah, the destroyer of all.
I am that. This is the meaning. Or, the supreme Bhagavān is the all-



destroyer because He destroys everything during dissolution. I am
He. And I am udbhavah, prosperity, eminence, and the means to it.
Of whom? Bhavisyatām, of those destined to be prosperous, that is
of those who are fit for attaining eminence.

Nārīnām, of the feminine qualities; I am kīrtih, fame; Shrih,
beauty; vāk, speech; smrtih, memory; medhā, intelligence dhrtih,
fortitude; and ksamā, forbearance. I am these excellent feminine
qualities, by coming to possess even a trace of which one considers
himself successful.

बृह�साम तथा सा�� गाय�ी छ�दसामहम्।
मासान� माग�शीष�ऽहमृतून� कुसुमाकर:॥३५॥

35. I am also the Brhat-sāma of the Sāma (-mantras); of the
metres, Gāyatrī. Of the months I am Mārga-śīrsa, and of the
seasons, spring.

I am tathā, also; the Brhat-sāma, the foremost sāmnām, of the
Sāma-mantras. Chandasām, of the metres, of the Rk-mantras
having the metres Gāyatrī etc.; I am the rk called Gāyatrī. This is
meaning. Māsānām, of the months, I am Mārga-śīrsa (Agrahāyana,
November-December). rtūnām, of the seasons; kusumākarah,
spring.

�तू ंछलयतामि�म तेज�तेजि�वनामहम्।
जयोऽि�म �यवसायोऽि�म स��व ंस��ववतामहम्॥३६॥

36. Of the fraudulent I am the gambling; I am the irresistible
command of the mighty. I am excellence, I am effort, I am the sattva
quality of those possessed of sattva.

Chalayatām, of the fraudulent, of the deceitful; I am the dyūtam,
gambling, such as playing with dice. I am the tejah, irresistible
command; tejasvinām, of the mighty. (31) I am the jayah, excellence
of the excellent. (32) I am the vyavasāyah, effort of the persevering. I
am the sattvam, sattva quality; (33) sattva-vatām, of those possessed
of sattva.

े ो



वृ�णीन� वासुदेवोऽि�म पा�डवान� धन�य:।
मुनीनाम�यह ं�यास: कवीनामुशना किव:॥३७॥

37. Of the Vrsnis (34) I am Vāsudeva; of the Pandavas,
Dhanañjaya (Arjuna). And of the wise, I am Vyāsa; of the omniscient,
the omniscient Uśanas.

Vrsnīnām, of the Vrsnis, (35) I am Vāsudeva—I who am this
person, your friend. Pānḍavānām, of the Pandavas, (I am)
Dhanañjaya, you yourself. Api, and; munīnām, of the wise, of the
thoughtful, of those who know of all things, I am Vyāsa. Kavīnām, of
the omniscient (that is of the those who know the past, present and
future), I am the omniscient Uśanas (Śukrācārya).

द�डो दमयतामि�म नीितरि�म िजगीषताम्।
मौन ंचैवाि�म गु�ान� �ान ं�ानवतामहम्॥३८॥

38. Of the punishers I am the rod; I am the righteous policy of
those who desire to conquer. And of things secret, I am verily
silence; I am knowledge of the men of knowledge.

Damayatām, of the punishers; I am danḍah, the rod, which is the
means of controlling the lawless. I am the nītih, righteous policy;
jigīsatām, of those who desire to conquer. And guhyānām, of things
secret; I am verily maunam, silence. I am jñānam, knowledge;
jñānavatām, of the men of knowledge.

य�चािप सव�भूतान� बीज ंतदहमजु�न।
न तदि�त िवना य��या�मया भूत ंचराचरम्॥३९॥

39. Moreover, O Arjuna, whatsoever is the seed of all beings, that
I am. There is no thing moving or non-moving which can exist
without Me.

Ca, moreover; O Arjuna, yat api, whatsoever; is the bījam, seed,
the source of growth; sarva-bhūtānām, of all beings; tat, that I am.
As a conclusion of the topic, the Bhagavān states in brief His divine
manifestations: Na tat asti bhūtam, there is no thing; cara-acaram,



moving or non-moving; yat, which; syāt, can exist; vinā mayā,
without Me. For whatever is rejected by Me, from whatever I
withdraw Myself will have no substance, and will become a non-
entity. Hence the meaning is that everything has Me as its essence.

ना�तोऽि�त मम िद�यान� िवभूतीन� पर�तप।
एष तू�ेशत: �ो�तो िवभूतेिव��तरो मया॥४०॥

40. O destroyer of enemies, there is no limit to My divine
manifestations. This description of (My) manifestations, however,
has been stated by Me by way of illustration.

Parantapa, O destroyer of enemies; asti, there is; na, no; antah,
limit; to mama, My; divyānām, divine; vibhūtīnām, manifestations.
Indeed, it is not possible for anyone to speak or know of the limit of
the divine manifestations of the all-pervading Bhagavān. Esah, this;
vistarah, description; vibhūteh, of (My) manifestations; tu, however;
proktah, has been stated; mayā, by Me; uddeśatah, by way of
illustration, partially.

य�ि�भूितम�स��व ं�ीमदिूज�तमेव वा ।
त�देवावग�छ �व ंमम तेजॲऽशस�भवम्॥४१॥

41. Whatever object (36) is verily endowed with majesty,
possessed of prosperity, or is energetic, you know for certain each of
them as having a part of My power as its source.

Yat yat, whatever; sattvam, object in the world; is eva, verily;
vibhūtimat, endowed with majesty; Shrimad, possessed of
prosperity; vā, or; is ūrjitam, energetic, possessed of vigour; tvam,
you; avagaccha, know; eva, for certain; tat tat, each of them; as
mama tejoṁśa-sambhavam, having a part (aṁśa) of My (mama), of
Bhagavān’s, power (teja) as its source (sambhavam).

अथवा बहनुतेैन िकं �ातेन तवाजु�न।
िव��याहिमद ंकृ��नमेक�शेन ि�थतो जगत्॥४२॥



42. Or, on the other hand, what is the need of your knowing this
extensively, O Arjuna? I remain sustaining this whole creation in a
special way with a part (of Myself).

Athavā, or, on the other hand; kim, what is the need; of tava
jñātena, your knowing; etena bahunā, this extensively—but
incompletely—in the above manner, O Arjuna? You listen to this
subject that is going to be stated in its fullness: Aham, I; sthitah,
remain; visṭabhya, sustaining, supporting, holding firmly, in a special
way; idam, this; krtsnam, whole; jagat, creation; ekāṁśena, by a
part, by a foot (37) (of Myself), that is as the Self of all things (38). The
Vedic text, ‘All beings form a foot of His’ (rg., Pu. Sū. 10.90.3; Tai. Ār.
3.12.3) supports this. (39)

FOOTNOTES AND REFERENCES
[1] Reality, both immanent and transcendent.
[2] Glory: the aids to the realization of the qualified and the

unqualified aspects of Bhagavān.
[3] Bhrgu, Marīci, Atri, Pulastya, Pulaha, Kratu and Vaśisṭha.—Tr.
[4] The cause: ‘I am both the efficient and the material cause of

everything.’
[5] This is said in the sense that none of these dispositions can

exist without the Self.
[6] Sāvarni, Dharma-sāvarni, Daksa-sāvarni, and Sāvarna.—Tr.
[7] Omnipresence.
[8] Bhagavān’s omnipotence. (Bhagavān’s power of

accomplishing the impossible.—M.S.)
[9] After realizing the Personal Bhagavān, he attains the

transcendental Reality; the earlier knowledge leads to the
latter.



[10] Although Nārada and the other sages are already mentioned
by the words ‘all the sages’, still they are named separately
because of their eminence. Asita is the father of Devala.

[11] Prabhavam in the Commentary is the same as prabhāvam,
glory, the unqualified State.

[12] Here Yog stands for the results of Yog, viz. omniscience,
omnipotence, etc.; one possessed of these is a yogī. (See
Comm. on 10.7)

[13] In addition to what has been said in the seventh and ninth
chapters.

[14] The verbal root ard has got a second meaning, ‘to pray’.
[15] See also under 1.24.—Tr.
[16] Āśaya—that in which are contained the impressions of

meditations (upāsanās), actions and past experiences.
[17]viz. Dhātā, Mitra, Aryamā, Rudra, Varuna, Sūrya, Bhaga,

Vivasvān, Pūsā, Savitā, Tvasṭā and Visnu.—Tr.
[18] The seven groups of Maruts are Āvaha, Pravaha, Vivaha,

Parāvaha, Udvaha, Saṁvaha and Parivaha.—Tr.
[19] It is the medium for the manifestation of Consciousness.
[20] Aja, Ekapāda, Ahirbudhnya, Pinākī, Aparājita, Tryambaka,

Maheśvara, Vrsākapi, Śambhu, Harana and Iśvara. Different
Purānas give different lists of eleven names.—Tr.

[21] Bhagavān of wealth. Yaksas are a class of demigods who
attend on him and guard his wealth.

[22] According to the V.P. they are: Āpa, Dhruva, Soma, Dharma,
Anila, Anala (Fire), Pratyūsa and Prabhāsa. The Mbh. and the
Bh. given a different list.—Tr.

[23] Om is the best because it is the name as well as the symbol
of Brahman.



[24] Japa, muttering prayers—repeating passages from the
Vedas, silently repeating names of deities, etc. Rituals often
involve killing of animals. But Japa is free from such injury,
and hence the best.

[25] A class of demigods regarded as the musicians of gods.
[26] Uccaihśravas and Airāvata are respectively the divine horse

and elephant of Indra.
[27] Vāda: discussion with open-mindedness, with a view to

determining true purport; Jalpa: pointless debate; Vitanḍā:
wrangling discussion. [Jalpa is that mode of debate by which
both parties establish their own viewpoint through direct and
indirect proofs, and refute the view of the opponent through
circumvention (Chala) and false generalization (Jāti) and by
pointing out unfitness (of the opponent) to be argued with
(Nigraha-sthāna). But where one party establishes his
viewpoint, and the other refutes it through circumvention, false
generalization and showing the unfitness of the opponent to
be argued with, without establishing his own views, that is
termed Vitanḍā. Jalpa and Vitanḍā result only in a trial of
strength between the opponents, who are both desirous of
victory. But the result of Vāda is the ascertainment of truth
between the teacher and the disciple or between others, both
unbiased.—Gloss of Shridhara Swāmī on this verse.]—Tr.

[28] Dvandva: A compound of two or more words which, if not
compounded, would stand in the same case and be
connected by the conjunction ‘and’.—Tr.

[29] Nārīnām may mean ‘of the feminine qualities’. According to
Shridhara Swāmī and Ś., the words fame etc. signify the
Goddesses of the respective qualities. According to M.S.
these seven Goddesses are the wives of the Bhagavān
Dharma.—Tr.

[30] Here Asṭ. adds: tatra yah prāna-harah sah (sarva-harah
ucyate)—Among them, that which destroys life (is called



sarva-harah).—Tr.
[31] Some translate this as ‘the splendour of the splendid’.—Tr.
[32] Some translate this as ‘the victory of the victorious’.—Tr.
[33] The result of sattva, viz. virtue, knowledge, detachment, etc.
[34] The clan to which Shri Krishna belonged, known otherwise as

the Yādavas.
[35] Here Asṭ. adds yādavānām, of the Yādavas.—Tr.
[36] All living beings.
[37] The Universe is called a foot of His by virtue of His having the

limiting adjunct of being its efficient and material cause.
[38] As the material and the efficient cause of all things.
[39] A Form constituted by the whole of creation has been

presented in this chapter for meditation. Thereby the
unqualified transcendental Reality, implied by the word tat (in
tattvamasi) and referred to by the latter portion of the
Commentator’s quotation (viz. tripādasyāmrtam divi: The
immortal three-footed One is established in His own
effulgence), becomes established.



CHAPTER 11
REVELATION OF THE COSMIC

FORM

िव��पदश�नयोगः

The divine manifestations of the Bhagavān have been stated. And in
that connection, after having heard what was said by the Bhagavān,
‘I remain sustaining this whole creation in a special way by a part (or
Myself),’ (now) wishing to directly see that primal form of Bhagavān
manifested as the Universe,

Arjuna said:

मदनु�हाय परमं गु�म�या�मसंि�तम्।
य��वयो�त ंवच�तेन मोहोऽय ंिवगतो मम॥१॥

1. This delusion of mine has departed as a result of that speech
which is most secret and known as pertaining to the Self, and which
was uttered by You for my benefit.

Ayam, this; mohah, delusion; mama, of mine; vigatah, has
departed, that is, my non-discriminating idea has been removed;
tena, as a result of that; vacah, speech of Yours; which is paramam,
most, supremely; guhyam, secret; and adhyātma-sanjñitam, known
as pertaining to the Self—dealing with discrimination between the
Self and the non-Self; and yat, which; was uktam, uttered; tvayā, by
You; madanugrahāya, for my benefit, out of favour for me.

Further,

ौ ौ ो



भवा�ययौ िह भूतान� �ुतौ िव�तरशो मया।
�व�: कमलप�ा� माहा��यमिप चा�ययम्॥२॥

2. O you with eyes like lotus leaves, the origin and dissolution of
beings have been heard by me in detail from You. (40) And (Your)
undecaying glory, too, (has been heard).

Kamala-partrāksa, O You with eyes like lotus leaves; bhava-
apyayau, the origin and dissolution—these two; bhūtānām, of
beings; śrutau, have been heard; mayā, by me; vistaraśah, in detail
—not in brief; tvattah, from You. Ca, and; (Your) avyayam,
undecaying; māhātmyam, glory, too;—has been heard—(these last
words) remain understood.

एवमेत�था�थ �वमा�मान ंपरमे�र।
��ुिम�छािम ते �पमै�र ंपु�षो�म॥३॥

3. O supreme Bhagavān, so it is, as You speak about Yourself. O
supreme Person, I wish to see the divine form of Yours.

Parama-īśvara, O supreme Bhagavān; evam, so; etat, it is—not
otherwise; yathā, as; tvam, You; āttha, speak; ātmānam, about
Yourself. Still, purusottama, O supreme Person; icchāmi, I wish;
drasṭum, to see; the aiśvaram, divine; rūpam, form; te, of Yours, of
Visnu, endowed with Knowledge, Sovereignty, Power, Strength,
Valour and Formidability.

म�यसे यिद त�छ�य ंमया ��ुिमित �भो।
योगे�र ततो मे �व ंदश�या�मानम�ययम्॥४॥

4. O Bhagavān, if You think that it is possible to be seen by me,
then, O Bhagavān of Yog, You show me Your eternal Self.

Prabho, O Bhagavān, Master; yadi, if; manyase, You think; iti,
that; tat śakyam, it is possible; drasṭum, to be seen; mayā, by me, by
Arjuna; tatah, then, since I am very eager to see, therefore;
yogeśwara, O Bhagavān of Yog, of yogīs—Yog stands for yogīs;



their Bhagavān is yogeśwara; tvam, You; darśaya, show; me, me, for
my sake; ātmānam avyayam, Your eternal Self.

Being thus implored by Arjuna,

Shri Hari said:

प�य मे पाथ� �पािण शतशोऽथ सह�श:।
नानािवधािन िद�यािन नानावण�कृतीिन च॥५॥

5. O son of Prthā, behold My forms in (their) hundreds and in
thousands, of different kinds, celestial, and of various colours and
shapes.

O son of Prthā, paśya, behold; me, My; rūpāni, forms; śataśah, in
(their) hundreds; atha, and; sahasraśah, in thousands, that is in large
numbers. And they are nānā-vidhāni, of different kinds; divyāni,
celestial, supernatural; and nānā-varna-ākrtīni, of various colours
and shapes—forms which have different (nānā) colours (varna) such
as blue, yellow, etc. as also (different) shapes (ākrtayah), having
their parts differently arranged.

प�यािद�या�वसून् ��ानि�नौ म�त�तथा।
बहू�यद�ृपूव�िण प�या�य�िण भारत॥६॥

6. See the Adityas, the Vasūs, the Rudras, the two Aśvins and
the Maruts. O scion of the Bharata dynasty, behold also the many
wonders not seen before.

Paśya, see; ādityān, the twelve Adityas; vasūn, the eight Vasus;
rudrān, the eleven Rudras; aśvinau, the two Aśvins; and marutah,
the Maruts, who are divided into seven groups of seven each.
Bhārata, O scion of the Bharata dynasty; paśya, behold; tathā, also;
bahūni, the many other; āścaryāni, wonders; adrsṭapūrvāni, not seen
before—by you or anyone else in the human world.

Not only this much,—

इहैक�थं जग�कृ��न ंप�या� सचराचरम्।
े े े



मम देहे गुडाकेश य�चा�य���ुिम�छिस॥७॥
7. See now, O Guḍākeśa (Arjuna), the entire Universe together

with the moving and the non-moving, concentrated at the same
place here in My body, as also whatever else you would like to see.

Paśya, see; adya, now; O Guḍākeśa, the krtsnam, entire; jagat,
Universe; sa-cara-acaram, existing together with the moving and the
nonmoving; ekastham, concentrated at the same place; iha, here;
mama dehe, in My body; ca, as also; yat anyat, whatever else—even
those victory, defeat, etc. with regard to which you expressed doubt
in, ‘whether we shall win, or whether they shall conquer us’ (2.6); if
icchasi, you would like; drasṭum, to see them.

न तु म� श�यसे ��ुमननेवै �वच�ुषा।
िद�य ंददािम ते च�ु: प�य मे योगमै�रम्॥८॥

8. But you are not able to see Me merely with this eye of yours. I
grant you the supernatural eye; behold My divine Yog.

Tu, but; na śakyase, you are not able; drasṭum, to see; mām, Me,
who have assumed the Cosmic form; eva, merely; anena, with this
natural; sva-caksusā, eye of yours. However, dadāmi, I grant; te,
you; the divyam, supernatural; caksuh, eye, by which supernatural
eye you shall be able to see. Paśya, behold with that; me, My,
Bhagavān’s; aiśvaram, divine; Yogm, Yog, that is the
superabundance of the power of Yog. (41)

Sanjaya said:

एवमु��वा ततो राजन् महायोगे�रो हिर:।
दश�यामास पाथ�य परमं �पमै�रम्॥९॥

9. O King, having spoken thus, thereafter, Hari (42)(Krishna) the
great Master of Yog, showed to the son of Prthā the supreme divine
form:



Rājan, O King, Dhritarashtra; uktvā, having spoken evam, thus, in
the manner stated above; tatah, thereafter; harih, Hari, Nārāyana;
mahā-yogeśwarah, the great Master of Yog—who is great (mahān)
and also the master (īśvara) of Yog; darśayāmāsa showed; pārthāya,
to the son of Prthā; the paramam, supreme; aiśvaram, divine; rūpam,
form, the Cosmic form:

अनकेव��नयनमनकेा�तुदश�नम्।
अनकेिद�याभरणं िद�यानकेो�तायुधम्॥१०॥

10. Having many faces and eyes, possessing many wonderful
sights, adorned with numerous celestial ornaments, holding many
uplifted heavenly weapons;

A form aneka-vaktra-nayanam, having many faces and eyes;
aneka-adbhuta-darśanam, possessing many wonderful sights; as
also aneka-divya-ābharanam, adorned with numerous celestial
ornaments; and divya-aneka-udyata-āyudham, holding many uplifted
heavenly weapons. This whole portion is connected with the verb
‘(He) showed’ in the earlier verse.

Moreover,

िद�यमा�या�बरधर ंिद�यग�धानुलेपनम्।
सव��य�मय ंदेवमन�त ंिव�तोमुखम॥११॥

11. Wearing heavenly garlands and apparel, anointed with
heavenly scents, abounding in all kinds of wonder, resplendent,
infinite, and with faces everywhere.

Divya-mālya-ambara-dharam, wearing heavenly garlands and
apparel—the Bhagavān wearing celestial flowers and clothing; divya-
gandha-anulepanam, anointed with heavenly scents; sarva-
āścaryamayam, abounding in all kinds of wonder; devam,
resplendent; anantam, infinite, boundless; and viśvato-mukham, with
faces everywhere—He being the Self of all beings. ‘He showed (to
Arjuna)’, or ‘Arjuna saw’, is to be supplied.



An illustration is once more being given of the effulgence of the
Cosmic form of the Bhagavān:

िदिव सूय�सह��य भवे�ुुगपदिु�थता।
यिद भा: सदशृी सा �या�ास�त�य महा�मन:॥१२॥

12. Should the effulgence of a thousand suns blaze forth
simultaneously in the sky, that might be similar to the radiance of that
exalted One.

Should the bhāh, effulgence; sūrya-sahasrasya, of a thousand
suns; utthitā bhavet, blaze forth; yugapat, simultaneously; divi, in the
sky, or in heaven which is the third as counted (from this earth); sā,
that; yadi syāt, might be—or it might not be—; sadrśī, similar; to the
bhāsah, radiance; tasya, of that; mahāt-manah, exalted One, the
Cosmic Person Himself. The idea is that the brilliance of the Cosmic
Person surely excels even this!

Further,

त�ैक�थं जग�कृ��न ं�िवभ�तमनकेधा।
अप�य�ेवदेव�य शरीरे पा�डव�तदा॥१३॥

13. At that time, Pandava saw there, in the body of the Bhagavān
of gods, the whole diversely differentiated Universe united in the one
(Cosmic form).

Tadā, at that time; Pandavah, Pandava, Arjuna; apaśyat, saw;
tatra, there, in that Cosmic form; śarīre, in the body; devadevasya, of
the Bhagavān of gods, of Hari; krtsnam, the whole; jagat, Universe;
anekadhā, diversely; pravibhaktam, differentiated—into groups of
gods, manes, human beings, and others; ekastham, united in the
one (Cosmic form).

तत: स िव�मयािव�ो हृ�रोमा धन�य:।
�ण�य िशरसा देव ंकृता�िलरभाषत॥१४॥



14. Then, filled with wonder, with hairs standing on end, he,
Dhanañjaya, (Arjuna), bowing down with his head to the Bhagavān,
said with folded hands:

Tatah, then, having seen Him; sah, he, Dhanañjaya; became
vismaya-āvisṭah, filled with wonder; and hrsṭa-romā, had his hairs
standing on end. Becoming filled with humility, pranamya, bowing
down, bowing down fully; (43) śirasā, with his head; devam, to the
Bhagavān, who had assumed the Cosmic form; abhāsata, he said;
krta-añjalih, with folded hands, with palms joined in salutation:

How? ‘I am seeing the Cosmic form that has been revealed by
You’—thus expressing his own experience,

Arjuna said:

प�यािम देव��तव देव देहे
सव��तथा भूतिवशेषस�ान्।
��ाणमीशं कमलासन�थ-
मृषॴ� सव�नुरग�� िद�यान्॥१५॥

15. O Bhagavān, I see in Your body all the gods as also hosts of
(various) classes of beings; Brahmā the ruler, sitting on a lotus seat,
and all the heavenly sages and serpents.

Deva, O Bhagavān; paśyāmi, I see, perceive; tava dehe, in Your
body; sarvān, all; the devān, gods; tathā, as also; bhūta-viśesa-
sanghān, hosts of (various) classes of beings, groups of moving and
non-moving living things having different shapes; and besides,
brahmānam, Brahmā, with four faces; īśam, the Ruler of creatures;
kamalāsana-stham, sitting on a lotus seat, that is sitting on Mount
Meru which forms the pericarp of the lotus that is the earth; and
sarvān, all; the divyān, heavenly; rsīn, sages—Vasisṭha and others;
and (the heavenly) uragān, serpents—Vasuki and others.

अनकेबाहूदरव��न�ें
प�यािम �व� सव�तोऽन�त�पम्।



ना�त ंन म�य ंन पुन�तवािदं
प�यािम िव�े�र िव��प॥१६॥

16. I see You as possessed of numerous arms, bellies, mouths
and eyes; as having infinite forms all around. O Bhagavān of the
Universe, O Cosmic Person, I see not Your limit nor the middle, nor
again the beginning!

Paśyāmi, I see; tvām, You; aneka-bāhu-udara-vaktra-netram, as
possessed of numerous arms, bellies, mouths and eyes; ananta-
rūpam, having infinite forms; sarvatah, all around. Viśveśwara, O
Bhagavān of the Universe; viśva-rūpa, O Cosmic Person; na
paśyāmi, I see not; (44) tava, Your; antam, end; na madhyam, nor the
middle—what lies between two extremities; na punah, nor again; the
ādim, beginning—I see not the limit (end) nor the middle, nor again
the beginning, of You who are Bhagavān!

Furthermore,

िकरीिटन ंगिदन ंचि�णं च
तेजोरािशं सव�तो दीि�तम�तम्।
प�यािम �व� दिुन�री�य ंसम�ताद-्
दी�तानलाक��िुतम�मेयम्॥१७॥

17. I see You as wearing a diadem, wielding a mace, and holding
a disc; a mass of brilliance glowing all around, difficult to look at from
all sides, possessed of the radiance of the blazing fire and sun, and
immeasurable.

Paśyāmi, I see; tvām, You; as kirīṭinam, wearing a diadem—kirīṭa
is a kind of decoration for the head; one having it is kirīṭī; gadinam,
wielding a mace; and also cakrinam, holding a disc; tejorāśim, a
mass of brilliance; sarvatah dīptimantam, glowing all around;
durnirīksyam, difficult to look at; samantāt, from all sides, at every
point; as though dīpta-anala-arka-dyutim, possessed of the radiance
(dyuti) of the blazing (dīpta) fire (anala) and sun (arka); and
aprameyam, immeasurable, that is beyond limitation.



‘For this reason also, i.e., by seeing Your power of Yog, I infer’
that—

�वम�र ंपरमं वेिदत�यं
�वम�य िव��य पर ंिनधानम्।
�वम�यय: शा�तधम�गो�ता
सनातन��व ंपु�षो मतो मे॥१८॥

18. You are the Immutable, the supreme One to be known; You
are the most perfect repository of this Universe. You are the
Imperishable, the Protector of the ever-existing religion; You are the
eternal Person. This is my belief.

Tvam, You; are the aksaram, Immutable; the paramam, supreme
One, Brahman; veditavyam, to be known—by those aspiring for
Liberation. You are the param, most perfect; nidhānam, repository—
where things are deposited, that is the ultimate resort; asya
viśvasya, of this Universe, of the entire creation. Further. You are the
avyayah, Imperishable—there is no decay in You; the śāśvata-
dharma-goptā, Protector (goptā) of the ever-existing (śāśvata)
religion (dharma). You are the sanātanah, eternal; transcendental
purusah, Person. This is me, my; matah, belief—what is meant by
me.

Moreover,

अनािदम�या�तमन�तवीय�-
मन�तबाहुं शिशसूय�न�ेम्।
प�यािम �व� दी�तहतुाशव��ं
�वतेजसा िव�िमद ंतप�तम्॥१९॥

19. I see You as without beginning, middle and end, possessed
of infinite valour, having innumerable arms, having the sun and the
moon as eyes, having a mouth like a blazing fire, and heating up this
Universe by Your own brilliance.



Paśyāmi, I see; tvām, You; as anādi-madhya-antam, without
beginning, middle and end; ananta-vīryam, possessed of infinite
valour; and also ananta-bāhum, having innumerable arms; śaśi-
sūrya-netram, having the sun and the moon as the eyes; dīpta-
hutāśa-vaktram, having a mouth like a blazing fire; tapantam,
heating up; idam, this; viśvam, Universe; sva-tejasā, by Your own
brilliance.

�ावापृिथ�योिरदम�तर ंिह
�या�त ं�वयैकेन िदश� सव�:।
द�ृ�वाऽ� ुुत ं�पमु�ं तवेदं
लोक�य ं��यिथत ंमहा�मन्॥२०॥

20. Indeed, this intermediate space between heaven and earth as
also all the directions are pervaded by You alone. O exalted One, the
three worlds are struck with fear by seeing this strange, fearful form
of Yours.

Hi, indeed; idam, this; antaram, intermediate space;
dyāvāprthivyoh, between heaven and earth; ca, as also; sarvāh, all;
the diśah, directions; vyāptam, are pervaded; tvayā, by You; ekena,
alone, who have assumed the Cosmic form. Mahātman, O exalted
One, who by nature are high-minded; the lokatrayam, three worlds;
pravyathitam, are struck with fear, or are perturbed; drsṭvā, by
seeing; idam, this; abdhutam, strange, astonishing; ugram, fearful,
terrible; rūpam, form; tava, of Yours.

Thereafter, now, in order to clear that doubt which Arjuna earlier
had—as in, ‘whether we shall win, or whether they shall conquer’
(2.6)—, the Bhagavān proceeds with the idea,
‘I shall show the inevitable victory of the Pandavas.’ Visualizing that,
Arjuna said: ‘Moreover—’

अमी िह �व� सुरस�ा िवशि�त
केिच�ीता: �ा�लयो गृणि�त।
�व�ती�यु��वा महिष�िस�स�ा:



�तुवि�त �व� �तुितिभ: पु�कलािभ:॥२१॥
21. Those very groups of gods enter into You; struck with fear,

some extol (You) with joined palms. Groups of great sages and
perfected beings praise You with elaborate hymns, saying ‘May it be
well!’

Amī hi, those very; sura-sanghāh, groups of gods, the soldiers
engaged in battle—groups of gods such as the Vasus who have
descended here in the form of human beings for eliminating the
burden of the earth; viśanti, enter—are seen to be entering; tvām,
You. Bhītāh, struck with fear, and unable to flee; kecit, some among
them; grnanti, extol You; prañjalayah, with their palms joined.
Maharsi-siddha (45)-sanghāh, groups of great sages and perfected
beings; seeing portents foreboding evil, etc. as the battle became
imminent; stuvanti, praise; tvām, You; puskalābhih, with elaborate,
full; stutibhih, hymns; uktvā, saying; ‘svasti iti, May it be well!’

And further,

��ािद�या वसवो ये च सा�या
िव�ेऽि�नौ म�त�ो�मपा�।
ग�धव�य�ासुरिस�स�ा
वी��ते �वा िवि�मता�ैव सव�॥२२॥

22. Those who are the Rudras, the Adityas, the Vasus and the
Sādhyas (46), the Viśve(-devas), the two Aśvins, the Maruts and the
Ūsmapas, and hosts of Gandharvas, Yaksas, demons and Siddhas
—all of those very ones gaze at You, being indeed struck with
wonder.

Ye, those who are; the rudra-ādityāh, Rudras and Ādityas;
vasavah, the Vasus; and sādhyāh, the Sādhyas—the groups of
Rudras and other gods; the gods viśve, Viśve-devas; and aśvinau,
the two Aśvins; marutah, the Maruts; and ūśmapāh, the Ūśmapas, (a
class of) manes; and gandharva-yaksa-asura-siddha-sanghāh, hosts
of Gandharvas—viz. Hāhā, Hūhū and others—, Yaksas—viz. Kubera



and others—, demons—Virocana and others—, and Siddhas—
Kapila and others; sarve eva, all of those very ones; vīksante, gaze;
tvā, (that is) tvām, at You; vismitāh eva, being indeed struck with
wonder.

For,

�प ंमह�े बहवु��न�ंे
महाबाहो बहबुाहू�पादम्।
बहूदर ंबहदु�ं�ाकरालं
द�ृ�वा लोका: ��यिथता�तथाहम्॥२३॥

23. O mighty-armed One, seeing Your immense form with many
mouths and eyes, having numerous arms, thighs and feet, with many
bellies, and fearful with many teeth, the creatures are struck with
terror, and so am I.

Mahābāho, O mighty-armed One; drsṭvā, seeing; te, Your; mahat,
immense, very vast; rūpam, form of this kind; bahu-vaktra-netram,
with many mouths and eyes; bahu-bāhu-ūru-pādam, having many
arms, thighs and feet; and further, bahu-udaram, with many bellies;
and bahu-daṁsṭrā-karālam, fearful with many teeth; lokāh, the
creatures in the world; are pravyathitāh, struck with terror; tathā, and
so also; am even aham, I.

The reason of that is this:

नभ:�पृशं दी�तमनकेवण�ं
�या�ानन ंदी�तिवशालन�ेम्।
द�ृ�वा िह �व� ��यिथता�तरा�मा
धृित ंन िव�दािम शमं च िव�णो॥२४॥

24. O Visnu, verily, seeing Your form touching heaven, blazing,
with many colours, open-mouthed, with fiery large eyes, I, becoming
terrified in my mind, do not find steadiness and peace.

O Visnu, hi, verily; drsṭvā, seeing; tvām, You; nabhah-sprśam,
touching heaven; dīptam, blazing; aneka-varnam, with many colours,



(that is) possessed of many frightening forms; vyātta-ānanam, open-
mouthed; dīpta-viśāla-netram, with fiery large eyes; I, pravyathita-
antara-ātmā, becoming terrified in my mind; na vindāmi, do not find;
dhrtim, steadiness; ca, and; śamam, peace, calmness of mind.

Why?

द�ं�ाकरालािन च ते मुखािन
द�ृ�वैव कालानलसि�भािन।
िदशो न जान ेन लभे च शम�
�सीद देवेश जगि�वास॥२५॥

25. Having merely seen Your mouths made terrible with (their)
teeth and resembling the fire of Dissolution, I have lost the sense of
direction and find no comfort. Be gracious, O Bhagavān of gods, O
Abode of the Universe.

Drsṭvā eva, having merely seen; te, Your; mukhāni, mouths;
daṁsṭrā-karālāni, made terrible with (their) teeth; and kāla-anala-
sannibhāni, resembling the fire of Dissolution—the fire that burns the
worlds at the time of Dissolution is kālānala; similar to that; na jāne, I
have lost; the sense of diśah, direction—I do not know the directions
as to which is East or which is West; and hence, na labhe, find no;
śarma, comfort. Therefore, prasīda, be gracious; deveśa, O
Bhagavān of gods; jagannivāsa, O Abode of the Universe!

‘The apprehension which was there of my getting defeated by
those others, that too has cleared away, since—’

अमी च �व� धृतरा���य पु�ा:
सव� सहैवाविनपालस�ै:।
भी�मो �ोण: सूतपु��तथासौ
सहा�मदीयैरिप योधमु�यै:॥२६॥

26. And into You (enter) all those sons of Dhritarashtra along with
multitudes of the rulers of the earth; (also) Bhishma, Drona and that
son of a Sūta (Karna), together with even our prominent warriors.



Ca, and; tvām, into You—this is to be connected with ‘rapidly
enter’ in the next verse; sarve, all; amī, those; putrāh, sons—
Duryodhana and others; Dhritarashtrasya, of Dhritarashtra; saha,
along with; avanipāla-sanghaih, multitudes of the rulers (pāla) of the
earth (avani); also Bhishma, Drona, tathā, and; asau, that; sūta-
putrah, son of a Sūta, Karna; saha, together with; api, even;
asmadīyaih, our; yodha-mukhyaih, prominent warriors, the
commanders—Dhrsṭadyumna and others.

Moreover,

व��ािण ते �वरमाणा िवशि�त
द�ं�ाकरालािन भयानकािन।
केिचि�ल�ना दशना�तरेषु
संद�ृय�ते चूिण�तै��मा�ै:॥२७॥

27. They rapidly enter into Your terrible mouths with cruel teeth!
Some are seen sticking in the gaps between the teeth, with their
heads crushed!

Viśanti, they enter; tvarmānāh, rapidly, in great haste; into te,
Your; vaktrāni, mouths;—what kind of mouths?—bhayānakāni,
terrible; daṁsṭrā-karālāni, with cruel teeth. Besides, among those
who have entered the mouths, kecit, some; saṁdrśyante, are seen;
vilagnā, sticking, like meat eaten; daśanāntaresu, in the gaps
between the teeth; uttamāngaih, with their heads; cūrnitaih, crushed.

As to how they enter, he says:

यथा नदीन� बहवोऽ�बुवेगा:
समु�मेवािभमुखा �वि�त।
तथा तवामी नरलोकवीरा
िवशि�त व��ा�यिभिव�वलि�त॥२८॥

28. As the numerous currents of the waters of rivers rush towards
the sea alone so also do those heroes of the human world enter into
Your blazing mouths.



Yathā, as; the bahavah, numerous; ambu-vegāh, currents of the
waters, particularly the swift ones; nadīnām, of flowing rivers;
dravanti abhimukhāh, rush towards, enter into; the samudram, sea;
eva, alone; tathā, so also; do amī, those; nara-loka-vīrāh, heroes of
the human world—Bhishma and others; viśanti, enter into; tava,
Your; abhi-vijvalanti, blazing, glowing; vaktrāni, mouths.

Why do they enter, and how? In answer Arjuna says:

यथा �दी�त ं�वलन ंपत�ा
िवशि�त नाशाय समृ�वेगा:।
तथैव नाशाय िवशि�त लोका-
�तवािप व��ािण समृ�वेगा:॥२९॥

29. As moths enter with increased haste into a glowing fire for
destruction, in that very way do the creatures enter into Your mouths
too, with increased hurry for destruction.

Yathā, as; patangāh, moths, flying insects; viśanti, enter;
samrddha-vegāh, with increased haste; into a pradīptam, glowing;
jvalanam, fire; nāśāya, for destruction; tathā eva, in that very way; do
the lokāh, creatures; viśanti, enter into; tava, Your; vaktrāni, mouths;
api, too; samrddha-vegāh, with increased hurry; nāśāya, for
destruction.

You, again—

लेिल�से �समान: सम�ता-
�लोका�सम�ा�वदन�ैव�लि�:।
तेजोिभरापूय� जग�सम�ं
भास�तवो�ा: �तपि�त िव�णो॥३०॥

30. You lick Your lips while devouring all the creatures from every
side with flaming mouths which are completely filling the entire world
with heat. O Visnu, Your fierce rays are scorching. (47)

Lelihyase, You lick Your lips, You taste; grasamānah, while
devouring, while taking in; samagrān, all; lokān, the creatures;



samantāt, from all sides; jvaladbhih, with flaming; vadanaih, mouths;
which are āpūrya, completely filling; samagram, the whole—together
(saha) with the foremost (agrena); jagat, world; tejobhih, with heat.
Moreover, O Visnu, the all-pervading One, tava, Your; ugrāh, fierce;
bhāsah, rays; are pratapanti, scorching.

Since You are of such a terrible nature, therefore—

आ�यािह मे को भवानु��पो
नमोऽ�तु ते देववर �सीद।
िव�ातुिम�छािम भव�तमा�ं
न िह �जानािम तव �वृि�म्॥३१॥

31. Tell me who You are, fierce in form. Salutation be to you, O
supreme Bhagavān; be gracious. I desire to fully know You who are
the Primal One. For I do not understand Your actions!

Ākhyāhi, tell; me, me; kah, who; bhavān, You are; ugrarūpah,
fierce in form. Namah, salutation; astu, be; te, to You; deva-vara, O
supreme Bhagavān, foremost among the gods. Prasīda, be gracious.
Icchāmi, I desire; vijñātum, to fully know; bhavantam, You; ādyam,
who are the Primal One, who exist in the beginning. Hi, for; na
prajānāmi, I do not understand; tava, Your; pravrttim, actions!

Shri Hari said:

कालोऽि�म लोक�यकृ��वृ�ो
लोका�समाहतु�िमह �वृ�:।
ऋतेऽिप �वा न भिव�यि�त सव�
येऽवि�थता: ��यनीकेषु योधा:॥३२॥

32. I am the world-destroying Time, (48) grown in stature (49) and
now engaged in annihilating the creatures. Even without you, all the
warriors who are arrayed in the confronting armies will cease to
exist!



Asmi, I am; the loka-ksaya-krt, world-destroying; kālah, Time;
pravrddhah, grown in stature. Hear the purpose for which I have
grown in stature: I am iha, now; pravrttah, engaged; samāhartum, in
annihilating; lokān, the creatures. Api, even; rte tvā, without you;
sarve, all—from whom your apprehension had arisen; the yodhāh,
warriors—Bhishma, Drona, Karna and others; ye, who are;
avasthitāh, arrayed; pratyanīkesu, in the confronting armies—in
every unit of the army confronting the other; na bhavisyanti, will
cease to exist.

Since this is so—

त�मा��वमुि�� यशो लभ�व
िज�वा श�ून् भु��व रा�य ंसमृ�म्।
मयैवैते िनहता: पूव�मेव
िनिम�मा�ं भव स�यसािचन्॥३३॥

33. Therefore you rise up, (and) gain fame; and defeating the
enemies, enjoy a prosperous kingdom. These have been killed verily
by Me even earlier; be you merely an instrument, O Savyasācin
(Arjuna).

Tasmāt, therefore; tvam, you; uttisṭha, rise up; (and) labhasva,
gain; the yaśah, fame, that Arjuna has conquered the Atirathas, (50)
Bhishma, Drona and others, who are unconquerable even by the
gods. Such fame can be acquired only by virtuous actions. Jitvā, by
defeating; śatrūn, the enemies, Duryodhana and others; bhunksva,
enjoy; a rājyam, kingdom; that is samrddham, prosperous, free from
enemies and obstacles. Ete, these; nihatāh, have been definitely
killed, made lifeless; eva mayā, verily by Me; eva pūrvam, even
earlier. Bhava, be you; nimitta-mātram, merely an instrument, O
Savyasāchin. Arjuna was called so because he could shoot arrows
even with his left hand.

�ोण�च भी�म�च जय�थ�च
कण� ंतथाऽ�यानिप योधवीरान्।



मया हत���व ंजिह मा �यिथ�ा
यु�य�व जेतािस रणे सप�ान्॥३४॥

34. You destroy Drona and Bhishma, and Jayadratha and Karna
as also the other heroic warriors who have been killed by Me. Do not
be afraid. Fight! You shall conquer the enemies in battle.

By saying, ‘who have been killed by Me,’ the Bhagavān names
Drona and those very warriors with regard to whom Arjuna had (his)
doubts.

Now then, uncertainty with regard to Drona and Bhishma is well-
founded. Drona was the teacher of the science of archery, and was
equipped with heavenly weapons; and particularly, he was his
(Arjuna’s) own teacher and most respected. Bhishma was destined
to die at will, and possessed heavenly weapons. He fought a duel
with Paraśurāma and remained unvanquished. So also Jayadratha—
whose father was performing an austerity with the idea that anyone
who made his son’s head fall on the ground would have even his
own head fall. Since Karna also was equipped with an unerring
spear given by Indra, and was a son of the Sun, born of a maiden
(Kuntī), therefore he is referred to by his own name itself.

As a mere instrument, tvam, you; jahi, destroy them; who have
been hatān, killed; mayā, by Me. Mā, do not; vyathisṭhāh, be afraid
of them. Yuddhyasva, fight. Jetāsi, you shall conquer; the sapatnān,
enemies—Duryodhana and others; rane, in battle.

Sanjaya said:

एत��ु�वा वचन ंकेशव�य
कृता�िलव�पमान: िकरीटी।
नम�कृ�वा भूय एवाह कृ�णं
सग�गद ंभीतभीत: �ण�य॥३५॥

35. Hearing this utterance of Keshava, Kirīṭī (Arjuna), with joined
palms and trembling, prostrating himself, said again to Krishna with a



faltering voice, bowing down overcome by fits of fear:
Śrutvā, hearing; etat, this, aforesaid; vacanam, utterance;

Keshavasya, of Keshava; Kirīṭī, krtāñjalih, with joined palms; and
vepamānah, trembling; namaskrtvā, prostrating himself; āha, said;
bhūyah eva, again; Krishnam, to Krishna; sa-gadgadam, with a
faltering voice—.

A person’s throat becomes choked with phlegm and his eyes full
of tears when, on being struck with fear, he is overcome by sorrow,
and when, on being overwhelmed with affection, he is filled with joy.
The indistinctness and feebleness of sound in speech that follows as
a result is what is called faltering (gadgada). A speech that is
accompanied with (saha) this is sa-gadgadam. It is used adverbially
to the act of utterance.

Pranamya, bowing down with humility; bhīta-bhītah, overcome by
fits of fear, with his mind struck again and again with fear—this is to
be connected with the remote word āha (said).

At this juncture the words of Sanjaya have a purpose in view.
How? It is thus: Thinking that the helpless Duryodhana will be as
good as dead when the four unconquerable ones, viz. Drona and
others, are killed, Dhritarashtra, losing hope of victory, would
conclude a treaty. From that will follow peace on either side. Under
the influence of fate, Dhritarashtra did not even listen to that!

Arjuna said

�थान ेहृषीकेश तव �की�य�
जग��हृ�य�यनुर�यते च।
र��िस भीतािन िदशो �वि�त
सव� नम�यि�त च िस�स�ा:॥३६॥

36. It is proper, O Hrsīkeśa, that the world becomes delighted
and attracted by Your praise; that the Rāksasas, stricken with fear,
run in all directions; and that all the groups of the Siddhas bow down
(to You).



Sthāne, it is proper;—what is that?—that the jagat, world;
prahrsyati, becomes delighted; tava prakīrtyā, by Your praise, by
reciting Your greatness and hearing it. This is befitting. This is the
idea. Or, the word sthāne may be taken as qualifying the word
‘subject’ (understood) : It is proper that the Bhagavān is the subject
of joy etc. since the Bhagavān is the Self of all beings and the Friend
of all.

So also it (the world) anurajyate, becomes attracted, becomes
drawn (by that praise). That also is with regard to a proper subject.
This is how it is to be explained.

Further, that the raksāṁsi, Rāksasas; bhītāni, stricken with fear;
dravanti, run; diśah, in all directions—that also is with regard to a
proper subject. And that sarve, all; the siddha-sanghāh, groups of
the Siddhas—Kapila and others; namasyanti, bow down—that also
is befitting.

He points out the reason for the Bhagavān’s being the object of
delight etc.:

क�मा�च ते न नमेर�महा�मन्
गरीयसे ��णोऽ�यािदक��।
अन�त देवेश जगि�वास
�वम�र ंसदस��पर ंयत्॥३७॥

37. And why should they not bow down to You, O exalted (51)
One, who are greater (than all) and who are the first Creator even of
Brahmā! O infinite One, supreme Bhagavān, Abode of the Universe,
You are the Immutable, being and non-being, (and) that which is
Transcendental.

Ca, and; since You are the Primal Creator, the Cause, api, even;
brahmanah, of Brahmā, of Hiranyagarbha; therefore, kasmāt, why,
for what reason; should they na nameran, not bow down; te, to You;
mahātman, O exalted One; garīyase, who are greater (than all)!
Hence, why should these not bow down ādi-kartre, to the first



Creator? Therefore You are fit for, that is the fit object of, delight etc.
and salutation as well.

Ananta, O infinite One; deveśa, supreme Bhagavān; jagannivāsa,
Abode of the Universe; tvam, You; are the aksaram, Immutable; tat
param yat, that which is Transcendental, which is heard of in the
Upanisads;—what is that?—sad-asat, being and non-being. Being is
that which exists, and non-being is that with regard to which the idea
of non-existence arises. (You are) that Immutable of which these two
—being and non-being—become the limiting adjuncts; which
(Immutable), as a result, is metaphorically referred to as being and
non-being. But in reality that Immutable is transcendental to being
and non-being. ‘That Immutable which the knowers of the Vedas
declare’ (8.11; cf. Ka. 1.2.15)—that is You Yourself, nothing else.
This is the idea.

He praises again:

�वमािददेव: पु�ष: पुराण-
��वम�य िव��य पर ंिनधानम्।
वे�ाऽिस वे� ंच पर ंच धाम
�वया तत ंिव�मन�त�प॥३८॥

38. You are the primal Deity, the ancient Person; You are the
supreme Resort of this world. You are the knower as also the object
of knowledge, and the supreme Abode. O You of infinite forms, the
Universe is pervaded by You!

You are the ādi-devah, primal Deity, because of being the creator
of the Universe; the purānah, ancient, eternal; purusah, Person—
(derived) in the sense of ‘staying in the town (pura) that is the body’.
You verily are the param, supreme; nidhānam, Resort, in which this
entire Universe comes to rest at the time of final dissolution etc.
Besides, You are the vettā, knower of all things to be known. You are
also the vedyam, object of knowledge—that which is fit to be known;
and the param, supreme; dhāma, Abode, the supreme State of
Visnu. Anantarūpa, O You of infinite forms, who have no limit to Your



own forms; the entire viśvam, Universe; tatam, is pervaded; tvayā,
by You.

Further,

वायुय�मोऽि�नव��ण: शशा�:
�जापित��व ं�िपतामह�।
नमो नम�तेऽ�तु सह�कृ�व:
पुन� भूयोऽिप नमो नम�ते॥३९॥

39. You are Air, Death, Fire, the Bhagavān of the waters, the
moon, the Bhagavān of the creatures, and the Great-grandfather.
Salutations! Salutation be to You a thousand times; salutation to You
again and again! Salutation!

You are vāyuh, Air; yamah, Death; and agnih, Fire; varunah, the
Bhagavān of the waters; śaśānkah, the moon; prajāpatih, the
Bhagavān of the creatures—Kaśyapa and others; (52) and pra-
pitāmahah, the Great-grandfather, i.e. the Father ever of Brahmā
(Hiranyagarbha). Namo, salutations; namah, salutation; astu, be; te,
to You; sahasra-krtvah, a thousand times. Punah ca bhūyah api
namo te, salutation to You again and again; namah, salutation!

The suffix krtvasuc (after sahasra) indicates performance and
repetition of the act of salutation a number of times. The words
punah ca bhūyah api (again and again) indicate his own
dissatisfaction (53) owing to abundance of reverence and devotion.

So also,

नम: पुर�तादथ पृ�त�ते
नमोऽ�तु ते सव�त एव सव�।
अन�तवीय�िमतिव�म��वं
सव� ंसमा�ोिष ततोऽिस सव�:॥४०॥

40. Salutation to You in the East and behind. Salutation be to You
on all sides in deed, O All! You are possessed of infinite strength and
infinite heroism. You pervade everything; hence You are all!



Namah, salutation to You; purastāt, in the East; atha, and; even
prsṭhatah, behind. Salutation be sarvatah, on all sides; eva, indeed;
te, to You who exist everywhere; sarva, O All! Tvam, You; are
ananta-vīrya-amita-vikramah, possessed of infinite strength and
infinite heroism. Vīrya is strength, and vikramah is heroism.
Someone though possessing strength for the use of weapons etc.
(54) may lack heroism or have little heroism. But You are possessed
of infinite strength and infinite heroism.

Samāpnosi, You pervade, interpenetrate; sarvam, everything, the
whole Universe, by Your single Self. Tatah, hence; asi, You are;
sarvah, All, that is, no entity exists without You.

‘Since I am guilty of not knowing Your greatness, therefore,’—

सखेित म�वा �सभ ंयद�ुतं
हे कृ�ण हे यादव हे सखेित।
अजानता मिहमान ंतवेदं
मया �मादा��णयेन वािप॥४१॥

41. Without knowing this greatness of Yours, whatever was said
by me (to You) rashly, through inadvertence or even out of intimacy,
thinking (You to be) a friend, addressing (You) as ‘O Krishna,’ ‘O
Yadava,’ ‘O friend,’ etc.—.

Like a fool, ajānatā, without knowing—. Not knowing what? In
answer he says: idam, this; mahimānam, greatness—the Cosmic
form; tava, of Yours, of Bhagavān; yat, whatever; uktam, was said;
mayā, by me (to You); prasabham, rashly, slightingly; pramādāt,
through inadvertence, being in a distracted state of mind; vā api, or
even; pranayena, out of intimacy—intimacy is the familiarity arising
out of love; whatever I have said because of that reason;
erroneously matvā, thinking (You); sakhā iti, to be a friend, of the
same age; iti, addressing You as, ‘O Krishna,’ ‘O Yādava,’ ‘O
friend,’—.

In the clause, ‘tava idam mahimānam, ajānatā, without knowing
this greatness of Yours,’ idam (this) (in the neuter gender) is



connected with mahimānam (greatness) (in masculine gender) by a
change of gender. If the reading be tava imam, then both the words
would be in the same gender.

य�चावहासाथ�मस�कृतोऽिस
िवहारश�यासनभोजनषेु।
एकोऽथवा�य�युत त�सम�ं
त��ामये �वामहम�मेयम्॥४२॥

42. And that You have been discourteously treated out of fun—
while walking, while on a bed, while on a seat, while eating, in
privacy, or, O Acyuta, even in public, for that I beg pardon of You, the
incomprehensible One.

And, yat, that; asi, You have been; asatkrtah, discourteously
treated, slighted; avahāsa-artham, out of fun, with a veiw to mocking;
—where?—in these, Acyuta, viz. vihāra-śayyā-āsana-bhojanesu,
while walking, (55) while on a bed, while on a seat, and while eating;
—that You have been insulted ekah, in privacy, in the absence of
others; adhavā, or; that You have been insulted api, even; tat-
samaksam, in public, in the very presence of others (—tat being
used as an adverb); tat, for that, for all those offences; O Acyuta,
aham, I; ksāmaye, beg pardon; tvām, of You; aprameyam, the
incomprehensible One, who are beyond the means of knowledge.

(I beg Your pardon) because,

िपतािस लोक�य चराचर�य
�वम�य पू�य� गु�ग�रीयान्।
न �व�समोऽ��य�यिधक: कुतोऽ�यो
लोक�येऽ�य�ितम�भाव॥४३॥

43. You are the Father of all beings moving and non-moving; to
this (world) You are worthy of worship, the Teacher, and greater
(than a teacher). There is none equal to You; how at all can there be



anyone greater even in all the three worlds, O You of unrivalled
power?

Asi, You are; pitā, the Father, the Progenitor; lokasya, of all
beings; cara-acarasya, moving and non-moving. Not only are You
the Father of this world, You are also pūjyah, worthy of worship;
since You are the guruh, Teacher; (56) garīyān, greater (than a
teacher). How are You greater? In answer he says: Asti, there is; na,
none other; tvat-samah, equal to You; for there is no possibility of
two gods. Because all dealings will come to naught if there be many
gods! When there is no possibility of another being equal to You,
kutah eva, how at all; can there be anyah, anyone; abhyadhikah,
greater; api, even; lokatraye, in all the three worlds; apratima-
prabhāvah, O You of unrivalled power?

That by which something is measured is pratimā. You who have
no measure for Your power (prabhāva) are a-pratima-prabhāvah.
Apratima-prabhāva means ‘O You of limitless power!’

Since this is so,

त�मा��ण�य �िणधाय कायं
�सादये �वामहमीशमी�यम्।
िपतेव पु��य सखेव स�यु:
ि�य: ि�यायाह�िस देव सोढुम्॥४४॥

44. Therefore, by bowing down and prostrating the body, I seek
to propitiate You who are Bhagavān and are adorable. O Bhagavān,
You should (57) forgive (my faults) as would a father (the faults) of a
son, as a friend of a friend, and as a lover of a beloved.

Tasmāt, therefore; pranamya, by bowing down; and pranidhāya
kāyam, prostrating, laying, the body completely down; prasādaye, I
seek to propitiate; tvām, You; who are īśam, Bhagavān, the
Bhagavān; and are īḍyam, adorable. Deva, O Bhagavān; You on
Your part, arhasi, should; soḍhum, bear with, i.e. forgive (my faults);
iva, as would; a pitā, father; forgives all the faults putrasya, of a son;



and as a sakhā, friend; the faults sakhyuh, of a friend; or as a priyah,
lover; forgives the faults priyāyāh, of a beloved.

अद�ृपूव� ंहृिषतोऽि�म द�ृ�वा
भयेन च ��यिथत ंमनो मे।
तदेव मे दश�य देव �पं
�सीद देवेश जगि�वास॥४५॥

45. I am delighted by seeing something not seen heretofore, and
my mind is stricken with fear. O Bhagavān, show me that very form;
O supreme Bhagavān, O Abode of the Universe, be gracious!

Asmi, I am; hrsitah, delighted; drsṭvā, by seeing; adrsṭa-pūrvam,
something not seen heretofore—by seeing this Cosmic form of Yours
which has never been seen before by me or others. And me, my;
manah, mind; is pravyathitam, stricken; bhayena, with fear.
Therefore, deva, O Bhagavān; darśaya, show; me, to me; tat eva,
that very; rūpam, form, which is of my friend. Deveśa, O supreme
Bhagavān; jagan-nivāsa, Abode of the Universe; prasīda, be
gracious!

िकरीिटन ंगिदन ंच�ह�त-
िम�छािम �व� ��ुमह ंतथैव।
तेनवै �पेण चतुभु�जेन
सह�बाहो भव िव�मूत�॥४६॥

46. I want to see You just as before, wearing a crown, wielding a
mace, and holding a disc in hand. O You with thousand arms, O You
of Cosmic form, appear with that very form with four hands.

Aham, I; icchāmi, want; drasṭum, to see; tvām, You; kirīṭinam,
wearing a crown; as also gadinam, wielding a mace; and cakra-
hastam, holding a disc in hand; that is, tathā eva, just as before.
Since this is so, therefore, sahasra-bāho, O You with a thousand
arms—in Your present Cosmic form; viśva-mūrte, O You of Cosmic
form; bhava, appear; tena eva rūpena, with that very form—with the



form of the son of Vasudeva; caturbhujena, with four hands. The
idea is: withdrawing the Cosmic form, appear in that very form as the
son of Vasudeva.

Noticing Arjuna to have become afraid, and withdrawing the
Cosmic form, reassuring him with sweet words—

Shri Hari said:

मया �स�ेन तवाजु�नदें
�प ंपर ंदिश�तमा�मयोगात्।
तेजोमय ंिव�मन�तमा�ं
य�मे �वद�येन न द�ृपूव�म्॥४७॥

47. Out of grace, O Arjuna, this supreme, radiant, Cosmic,
infinite, primeval form—which (form) of Mine has not been seen
before by anyone other than you, has been shown to you by Me
through the power of My own Yog.

Prasannena, out of grace — grace means the intention of
favouring you; O Arjuna, idam, this; param, supreme; tejomayam,
abundantly radiant; viśvam, Cosmic, all-comprehensive; anantam,
infinite, limitless; adyam, primeval—that which existed in the
beginning; rūpam, form, the Cosmic form; yat which form; me, of
Mine; na drsṭa-pūrvam, has not been seen before; tvat-anyena, by
anyone other than you; darśitam, has been shown; tava, to you;
mayā, by Me—who am gracious, being possessed of that (intention
of favouring you); ātma-yogāt, through the power of My own Yog,
through the power of My own Bhagavānhood.

‘You have certainly got all your ends accomplished by the vision
of the form of Mine who am the Self.’ (58) Saying so, He eulogizes
that (vision):

न वेदय�ा�ययननै� दान-ै
न� च ि�यािभन� तपोिभ��ै:।
एव�ंप: श�य अह ंनृलोके

े



��ुं �वद�येन कु��वीर॥४८॥
48. Not by the study of the Vedas and sacrifices, not by gifts, not

even by rituals, not by severe austerities can I, in this form, be
perceived in the human world by anyone (59) other than you, O most
valiant among the Kurus.

Na veda-yajña-adhyayanaih, not by the study of the Vedas and
sacrifices, (that is) not by the methodical study of even the four
Vedas and the study of the sacrifices—since the study of the
sacrifices is achieved by the very study of the Vedas, the separate
mention of the study of sacrifices is for suggesting detailed
knowledge of sacrifices; (60) so also, na dānaih, not by gifts—in such
forms as distributing wealth equal to the weight of the giver; na ca
kriyābhih, not even by rituals—by Vedic and other rituals like
Agnihotra etc.; nor even ugraih tapobhih, by severe austerities such
a Cāndrāyana (61) etc. which are frightful; śakyah aham, can I; evam
rūpam, in this form—possessing the Cosmic form as was shown;
drasṭum, be perceived; nrloke, in the human world; tvad-anyena, by
anyone other than you; kuru-pravīra, O most valiant among the
Kurus.

मा ते �यथा मा च िवमूढभावो
द�ृ�वा �प ंघोरमीद�ृममेदम्।
�यपेतभी: �ीतमना: पुन��वं
तदेव मे �पिमद ं�प�य॥४९॥

49. May you have no fear, and may not there be bewilderment by
seeing this form of Mine so terrible. Becoming free from fear and
gladdened in mind again, see this very earlier form of Mine.

Mā te vyathā, may you have no fear; and mā vimūḍha-bhāvah,
may not there be bewilderment of the mind; drsṭvā, by seeing,
perceiving; idam, this rūpam, form; mama, of Mine; īdrk ghoram, so
terrible, as was revealed. Vyapetabhīh, becoming free from fear; and
becoming prīta-manāh, gladdened in mind; punah, again; prapaśya,
see; idam, this; eva, very; tat, earlier; rūpam, form; me, of Mine, with



four hands, holding a conch, a discus and a mace, which is dear to
you.

Sanjaya said—

इ�यजु�न ंवासुदेव�तथो��वा
�वकं �प ंदश�यामास भूय:।
आ�ासयामास च भीतमेन ं
भू�वा पुन: सौ�यवपुम�हा�मा॥५०॥

50. Thus, having spoken to Arjuna in that manner, Vāsudeva
showed His own form again. And He, the exalted One, reassured
this terrified one by again becoming serene in form.

Iti, thus; uktvā, having spoken; arjunam, to Arjuna; tathā, in that
manner, the words as stated above; Vāsudeva darśayāmāsa,
showed; svakam, His own; rūpam, form, as was born in the house of
Vāsudeva; bhūyah, again. And the mahātmā, exalted One;
āśvāsayāmāsa, reassured; enam, this; bhītam, terrified one; bhūtvā,
by becoming; punah, again; saumya-vapuh, serene in form, graceful
in body.

Arjuna said:

द�ृ�वेद ंमानुषं �प ंतव सौ�य ंजनाद�न।
इदानीमि�म संवृ�: सचेता: �कृित ंगत:॥५१॥

51. O Janārdana, having seen this serene human form of Yours, I
have now become calm in mind and restored to my own nature.

O Janārdana, drsṭvā, having seen; idam, this; saumyam, serene;
mānusam, human; rūpam, form; tava, of Yours—gracious, as of my
friend; asmi, I have; idānīm, now; saṁvrttah, become;—what?—
sacetāh, calm in mind; and gatah, restored; prakrtim, to my own
nature.

Shri Hari said:



सुददु�श�िमद ं�प ंद�ृवानिस य�मम।
देवा अ�य�य �प�य िन�य ंदश�नकाि��ण:॥५२॥

52. This form of Mine which you have seen is very difficult to see;
even the gods are ever desirous of a vision of this form.

Idam, this; rūpam, form; mama, of Mine; yat, which; drsṭavān asi,
you have seen; is sudur-darśam, very difficult to see. Api, even; the
devāh, gods; are nityam, ever; darśana-kānksinah, desirous of a
vision; asya, of this; rūpasya, form of Mine. The idea is that though
they want to see, they have not seen in the way you have, nor will
they see!

Why so?

नाह ंवेदैन� तपसा न दानने न चे�यया।
श�य एविंवधो ��ुं द�ृवानिस म� यथा॥५३॥

53. Not through the Vedas, not by austerity, not by gifts, nor even
by sacrifice can I be seen in this form as you have seen Me.

Na vedaih, not through the Vedas, not even through the four
Vedas—rk, Yajus, Sāma and Atharvan; na tapasā, not by austerity,
not by severe austerities like the Cāndrāyana; not dānena, by gifts,
by gifts of cattle, land, gold, etc.; na ca, nor even; ijyayā, by
sacrifices or worship; śakyah aham, can I; drasṭum, be seen
evaṁvidhah, in this form, in the manner as was shown; yathā, as;
drsṭavān asi, you have seen mām, Me.

‘How again, can You be seen?’ This is being answered:

भ��या �वन�यया श�य अहमेविंवधोऽजु�न।
�ातुं ��ुं च त��वेन �वे�ुं च पर�तप॥५४॥

54. But, O Arjuna, by single-minded devotion am I—in this form—
able to be known and seen in reality, and also be entered into, O
destroyer of foes.



Tu, but, O Arjuna; bhaktyā, by devotion—. Of what kind? To this
the Bhagavān says: Ananyayā, by (that devotion which is) single-
minded. That is called single-minded devotion which does not turn to
anything else other than the Bhagavān, and owing to which nothing
else but Vāsudeva is perceived by all the organs. With that devotion,
aham śakyah, am I able; evamvidhah, in this form—in the aspect of
the Cosmic form; jñātum, to be known—from the scriptures; not
merely to be known from the scriptures, but also drasṭum, to be seen
, to be realized directly; tattvena, in reality; and also pravesṭum, to be
entered into—for attaining Liberation; parantapa, O destroyer of
foes.

Now the essential purport of the whole scripture, the Gītā, which
is meant for Liberation, is being stated by summing it up so that it
may be practised:

म�कम�कृ�म�परमो म��त: स�विज�त:।
िनव�र: सव�भूतेषु य: स मामेित पा�डव॥५५॥

55. O son of Pandu, he who works for Me, accepts Me as the
supreme Goal, is devoted to Me, is devoid of attachment and free
from enmity towards all beings—he attains Me.

Pandava, O son of Pandu; yah, he who; mat-karma-krt, works for
Me: work for Me is mat-karma; one who does it is mat-karma-krt—.

Mat-paramah, who accepts Me as the supreme Goal: A servant
does work for his master, but does not accept the master as his own
supreme Goal to be attained after death; this one, however, who
does work for Me, accepts Me alone as the supreme Goal. Thus he
is matparamah—one to whom I am the supreme Goal—.

So also he who is madbhaktah, devoted to me: He adores Me
alone in all ways, with his whole being and full enthusiasm. Thus he
is madbhaktah—.

Sanga-varjitah, who is devoid of attachment for wealth, sons,
friends, wife and relatives. Sanga means fondness, love; devoid of
them—.



Nirvairah, who is free from enmity; sarva-bhūtesu, towards all
beings—bereft of the idea of enmity even towards those engaged in
doing utmost harm to him—.

Sah, he who is such a devotee of Mine; eti, attains; mām, Me. I
alone am his supreme Goal; he does not attain any other goal. This
is the advice for you, given by Me as desired by you.

FOOTNOTES AND REFERENCES
[40] ‘From You have been heard the origin and dissolution of

beings in You.’
[41] The power of accomplishing the impossible.—M.S.
[42] Hari: destroyer of ignorance along with its consequences.
[43] With abundant respect and devotion.
[44] ‘I do not see—because of Your all-pervasiveness.’
[45] Siddha: A semi-divine being supposed to be of great purity

and holiness, and said to be particularly characterized by
eight supernatural faculties called siddhis.—V.S.A.

[46] Sādhyas: A particular class of celestial beings.—V.S.A.
[47] M.S., Ś., and Ś.S. construe ‘completely...heat’ to qualify

‘fierce rays’ in the second sentence. However, the use of kim
ca (moreover) in the Comm. suggests the translation as
above.—Tr.

[48] Time: The supreme Bhagavān with His limiting adjunct of the
power of action.

[49] Pravrddhah, mighty—according to Ś.—Tr.
[50] Atiratha—see note under 1.4–6.—Tr.
[51] i.e. not narrow-minded.
[52] See footnote 19 of Chapter 1.—Tr.



[53] Dissatisfaction with only a few salutations.
[54] Asṭ. reads ‘śatru-vadha-visaye, in the matter of killing an

enemy’.—Tr.
[55] Walking, that is, sport or exercise.
[56] He is the Teacher since He introduced the line of teachers of

what is virtue and vice, and of the knowledge of the Self. And
He is greater than a teacher because He is the teacher even
of Hiranyagarbha and others.

[57] The elision of a (in arhasi of priyāyārhasi) is a metrical
licence.

[58] The word ātmanah (who am the Self) does not occur in some
editions.—Tr.

[59] ‘By anyone who has not received My grace’.
[60] This separate mention of the study of sacrifices is necessary

because the ancients understood the study of Vedas to mean
learning them by rote.

[61] A religious observance or expiatory penance regulated by the
moon’s phases. In it the daily quantity of food, which consists
of fifteen mouthfuls at the full-moon, is curtailed by one
mouthful during the dark fortnight till it is reduced to nothing at
the new moon; and it is increased in a like manner during the
bright fortnight.—V.S.A.



CHAPTER 12
BHAKTI–YOG

भ��योगः

‘In the chapters beginning with the second and ending with that on
the divine manifestations (Chapter 10) has been stated the
meditation on the supreme Self, Brahman, the Immutable, devoid of
all qualifications. And, in various places, has also been stated the
meditation on You, who are Bhagavān possessed of all mystical
powers (62) and the power of omniscience, and have the quality of
sattva as the limiting adjunct. But in the chapter on “The Revelation
of the Cosmic Form”, the primal, divine Cosmic form of Yours
comprising the whole Universe has been revealed by You for the
sake of meditation itself! And after revealing that, You have said, “…
he who works for Me,” etc. (11.55). Therefore, (63) in order to learn
which is the better of these two views, I ask you,’—

Arjuna said:

एव ंसततयु�ता ये भ�ता��व� पयु�पासते।
ये चा�य�रम�य�त ंतेष� के योगिव�मा:॥१॥

1. Those devotees who, being thus ever dedicated, meditate on
You, and those again (who meditate) on the Immutable, the
Unmanifested—of them, who are the best experiencers of Yog? (64)

The subject-matter stated in the immediately preceding verse, ‘...
he who works for Me,’ etc. is referred to by the word evam (thus).



Ye bhaktāh, those devotees who, seeking no other refuge; evam,
thus; satata-yuktāh, being ever-devoted, that is, remaining
unceasingly engaged in the works of the Bhagavān, etc., intent on
the aforesaid purpose; paryupāsate, meditate; tvām, on You, in the
Cosmic form as revealed earlier; ye ca api, and those others, again,
who have renounced all desires, who have given up all actions; who
meditate on Brahman as described (below), aksaram, on the
Immutable; avyaktam, on the Unmanifested, which is so on account
of being bereft of all limiting adjuncts, (and) which is beyond the
comprehension of the organs—in the world, whatever comes within
the range of the organs is said to be manifest, for the root añj
conveys that sense; but this Immutable is the opposite of that and is
endowed with qualifications that are spoken of by the great ones;
those again, who meditate on that—; tesām, of them, among the two
(groups); ke, who; are the Yog-vit-tamāh, best experiencers of Yog,
that is, who are those that are surpassingly versed in Yog?

But leave alone those who meditate on the Immutable, who are
fully enlightened and are free from desires. Whatever has to be said
with regard to them, we shall say later on. As for those others—

Shri Hari said:

म�यावे�य मनो ये म� िन�ययु�ता उपासते।
��या परयोपेता�ते मे यु�ततमा मता:॥२॥

2. Those who meditate on Me by fixing their minds on Me with
steadfast devotion (and) being endowed with supreme faith—they
are considered to be the most perfect yogīs according to Me.

Ye, those who, being devotees; upāsate, meditate; mām, on Me,
the supreme Bhagavān of all the masters of Yog, the Omniscient
One whose vision is free from purblindness caused by such defects
as attachment etc.; āveśya, by fixing, concentrating; their manah,
minds; mayi, on Me, on Bhagavān in His Cosmic form; nitya-yuktāh,
with steadfast devotion, by being ever-dedicated in accordance with
the idea expressed in the last verse of the preceding chapter; and
being upetāh, endowed; parayā, with supreme; śraddhayā faith;—te,



they; matāh, are considered; to be yukta-tamāh, most perfect yogīs;
me, according to Me, for they spend days and nights with their minds
constantly fixed on Me. Therefore, it is proper to say with regard to
them that they are the best yogīs.

‘Is it that the others do not become the best yogīs?’ ‘No, but listen
to what has to be said as regards them:’

ये �व�रमिनद��यम�य�त ंपयु�पासते।
सव��गमिच��य ंच कूट�थमचलं �ुवम्॥३॥

3. Those, however, who meditate in every way on the Immutable,
the Indefinable, the Unmanifest, which is all-pervading,
incomprehensible, changeless, immovable and constant.—

Ye, those; tu, however; who, pari-upāsate, meditate in every way;
aksaram, on the Immutable; anirdeśyam, the Indefinable—being
unmanifest, It is beyond the range of words and hence cannot be
defined; avyaktam, the Unmanifest—It is not comprehensible
through any means of knowledge—.

Upāsanā, meditation, means approaching an object of meditation
as presented by the scriptures, and making it an object of one’s own
thought and dwelling on it uniterruptedly for long by continuing the
same current of thought with regard to it—like a line of pouring oil.
This is what is called upāsanā.

The Bhagavān states the characteristics of the Immutable: (65)
Sarvatragam, all-pervading, pervasive like space; and acintyam,
incomprehensible—because of Its being unmanifest. For, whatever
comes within the range of the organs can be thought of by the mind
also. Being opposed to that, the Immutable is inconceivable. It is
kūṭastham, changeless. Kūṭa means something apparently good, but
evil inside. The word kūṭa (deceptive) is well known in the world in
such phrases as, ‘kūṭa-rūpam, deceptive in appearance,’ ‘kūṭa-
sāksyam, false evidence’, etc. Thus, kūṭa is that which, as ignorance
etc., is the seed of many births, full of evil within, referred to by such
words as māyā, the undifferentiated, etc., and well known from such



texts as, ‘One should know Māyā to be Nature, but the Bhagavān of
Māyā to be the supreme Bhagavān’ (Sv. 4.10), ‘The divine Māyā of
Mine is difficult to cross over’ (7.14), etc. That which exists on that
kūṭa as its controller (or witness) is the kūṭa-stha. Or, kūṭastha may
mean that which exists like a heap. (66)

Hence It is acalam, immovable. Since It is immovable, therefore It
is dhruvam, constant, that is eternal.

संिनय�येि��य�ामं सव�� समबु�य:।
ते ��ुवि�त मामेव सव�भूतिहते रता:॥४॥

4. By fully controlling all the organs and always being even-
minded, they, engaged in the welfare of all beings, attain Me alone.

Saṁniyamya, by fully controlling, withdrawing; indriya-grāmam,
all the organs; and sarvatra, always, at all times; sama-buddhayah,
being even-minded—the even-minded are those whose minds
remain equipoised in getting anything desirable or undesirable; te,
they, those who are of this kind; ratāh, engaged; sarva-bhūta-hite, in
the welfare of all beings; prāpnuvanti, attain; mām, Me; eva, alone.
As regards them it needs no saying that they attain Me, for it has
been said, ‘... but the man of Knowledge is the very Self. (This is) My
opinion’ (7.18). It is certainly not proper to speak of being or not
being the best among the yogīs with regard to those who have
attained identity with the Bhagavān.

But,

�लेशोऽिधकतर�तेषाम�य�तास�तचेतसाम्।
अ�य�ता िह गितदु�:खं देहवि�रवा�यते॥५॥

5. For them who have their minds attached to the Unmanifest the
struggle is greater; for, the Goal which is the Unmanifest is attained
with difficulty by the embodied ones.

Tesām, for them; avyakta-āsakta-cetasām, who have their minds
attached to the Unmanifest; kleśah, the struggle; is adhika-tarah,
greater. Although the trouble is certainly great for those who are



engaged in works etc. for Me, still, owing to the need of giving up
self-identification with the body, it is greater in the case of those who
accept the Immutable as the Self and who keep in view the supreme
Reality. Hi, for; avyaktā gatih, the Goal which is the Unmanifest—
(the goal) which stands in the form of the Immutable; that is
avāpyate, attained; duhkham, with difficulty; dehavadbhih, by the
embodied ones, by those who identify themselves with the body.
Hence the struggle is greater.

We shall speak later of the conduct of those who meditate on the
Unmanifest.

ये तु सव�िण कम�िण मिय सं�य�य म�परा:।
अन�येनवै योगेन म� �याय�त उपासते॥६॥

6. As for those who, having dedicated all actions to Me and
accepted Me as the supreme, meditate by thinking of Me with single-
minded concentration only—.

Tu, as for; ye, those who; sannyasya, having dedicated; sarvāni,
all; karmāni, actions; mayi, to Me who am Bhagavān; and matparāh,
having accepted Me as the supreme; upāsate, meditate;
dhyāyantah, by thinking; mām, of Me; ananyena, with single-minded;
yogena, concentration; eva, only—. That (Yog) is single-minded
which has no other object than the Cosmic Deity, the Self. By
thinking exclusively with that single-minded (67) (Yog)—.

What comes to them?

तेषामह ंसमु�त� मृ�युसंसारसागरात्।
भवािम न िचरा�पाथ� म�यावेिशतचेतसाम्॥७॥

7. O son of Prthā, for them who have their minds absorbed in Me,
I become, without delay, the Deliverer from the sea of the world
which is fraught with death.

O son of Prthā, tesām, for them who are solely devoted to
meditating on Me; āveśita-cetasām mayi, who have their minds
absorbed in, fixed on, merged in, Me who am the Cosmic Person;



aham, I, Bhagavān; bhavāmi, become; na cirāt, without delay;—what
then? soon indeed—the samuddhartā, Deliverer—. Wherefrom? In
answer the Bhagavān says, mrtyu-saṁsāra-sāgarāt, from the sea of
the world which is fraught with death. Saṁsāra (world) fraught with
mrtyu (death) is mrtyu-saṁsāra. That itself is like a sea, being
difficult to cross. I become their deliverer from that sea of
transmigration which is fraught with death.

Since this is so, therefore,

म�येव मन आध��व मिय बुि� ंिनवेशय।
िनविस�यिस म�येव अत ऊ�व� ंन संशय:॥८॥

8. Fix the mind on Me alone; in Me alone rest the intellect. There
is no doubt that hereafter you will dwell in Me alone. (68)

Ādhatsva, fix manah, the mind—possessed of the power of
thinking and doubting; mayi, on Me, on Bhagavān as the Cosmic
Person; eva, alone. Mayi, in Me; eva, alone; niveśaya, rest; the
buddhim, intellect, which engages in determining (things). Listen to
what will happen to you thereby: Na saṁśayah, there is no doubt—
no doubt should be entertained with regard to this; that atah
ūrdhvam, hereafter, after the fall of the body; nivasisyasi, you will
dwell; mayi, in Me, live in identity with Me; eva, alone.

अथ िच�ं समाधातुं न श�ोिष मिय ि�थरम्।
अ�यासयोगेन ततो मािम�छा�तुं धन�य॥९॥

9. If, however, you are unable to establish the mind steadily on
Me, then, O Dhanañjaya, seek to attain Me through the Yog of
Practice.

Atha, if, however; na śaknosi, you are unable; samādhātum, to
establish, in this way as I have described; cittam, the mind; sthiram,
steadily, unwaveringly; mayi, on Me; tatah, then; O Dhanañjaya,
iccha, seek, pray; āptum, to attain; mām, Me, as the Cosmic person;
abhyāsa-yogena, through the Yog of Practice.



Practice consists in repeatedly fixing the mind on a single object
by withdrawing it from everything else. The Yog following from this,
and consisting in concentration of the mind, is abhyāsa-Yog.

अ�यासेऽ�यसमथ�ऽिस म�कम�परमो भव।
मदथ�मिप कम�िण कुव�ि�सि�मवा��यिस॥१०॥

10. If you are unable even to practise, be intent on works for Me.
By undertaking works for Me as well, you will attain perfection. (69)

If asamarthah asi, you are unable; api, even; abhyāse, to
practise; then, bhava, be; mat-karmaparamah, intent on works for
Me—works (karma) meant for Me (mat) are mat-karma—that is, you
be such that works meant for Me become most important to you. In
the absence of Practice, api, even; kurvan, by undertaking; karmāni,
works alone; madartham, for Me; avāpsyasi, you will attain; siddhim,
perfection—by gradually acquiring purification of mind, concentration
and Knowledge.

अथैतद�यश�तोऽिस कतु� ंम�ोगमाि�त:।
सव�कम�फल�यागं तत: कु� यता�मवान्॥११॥

11. If you are unable to do even this, in that case, having resorted
to the Yog for Me, thereafter renounce the results of all works by
becoming controlled in mind.

Atha, if, again; aśaktah asi, you are unable; kartum, to do; etat
api, even this—what was stated as being ‘intent on doing works for
Me’; in that case, mad-Yogm-āśritah, having resorted to the Yog for
Me—the performance of those works that are being done by
dedicating them to Me is madYogh; by resorting to that Yog for Me;
tatah, thereafter; sarva-karma-phala-tyāgam kuru, renounce, give
up, the results of all works; by becoming yata-ātmavān, controlled in
mind. (70)

Now the Bhagavān praises the renunciation of the results of all
works:

ो े



�ेयो िह �ानम�यासा��ाना��यान ंिविश�यते।
�याना�कम�फल�याग��यागा�छान◌्ितरन�तरम्॥१२॥

12 Knowledge is surely superior to practice; meditation
surpasses knowledge. The renunciation of the results of works
(excels) meditation. From renunciation, Peace follows immediately.

Jñānam, knowledge; (71) is hi, surely; śreyah, superior; —to
what?—abhyāsāt, to practice (72) which is not preceded by
discrimination. Dhyānam, meditation, undertaken along with
knowledge; viśisyate, surpasses even jñānāt, that knowledge.
Karma-phala-tyāgah, renunciation of the results of works; excels
even dhyānāt, meditation associated with knowledge. (‘Excels’ has
to be supplied.) Tyāgāt, from this renunciation of the results of
actions, in the way described before; (73) śāntih, Peace, the
cessation of transmigratory existence together with its cause; follows
anantaram, immediately; not that it awaits another occasion.

Should the unenlightened person engaged in works be unable to
practise the disciplines enjoined earlier, then, for him has been
enjoined renunciation of the results of all works as a means to
Liberation. But this has not been done at the very beginning. And for
this reason renunciation of the results of all works has been praised
in, ‘Knowledge is surely superior to practice,’ etc. by teaching about
the successive excellence. For it has been taught as being fit to be
adopted by one in case he is unable to practise the disciplines
already presented. (74)

Objection: From what similarity does the eulogy follow?
Reply: In the verse, ‘When all desires clinging to one’s heart fall

off’ (Ka, 2.3.14), it has been stated that Immortality results from the
rejection of all desires. That is well known. And ‘all desires’ means
the ‘result of all rites and duties enjoined in the Vedas and Smrtis’.
From the renunciation of these, Peace surely comes immediately to
the enlightened man who is steadfast in Knowledge.



There is a similarity between renunciation of all desires and
renunciation of the results of actions by an unenlightened person.
Hence, on account of that similarity this eulogy of renunciation of the
results of all actions is meant for rousing interest. As for instance, by
saying that the sea was drunk up by the Brāhmana Agastya, the
Brāhmanas of the present day are also praised owing to the
similarity of Brahminhood. In this way it has been said that Karma-
Yog becomes a means for Liberation, since it involves renunciation
of the rewards of works.

Here, again, the Yog consisting in the concentration of mind on
Bhagavān as the Cosmic Person, as also the performance of actions
etc. for Bhagavān, have been spoken of by assuming a difference
between Bhagavān and Self. In, ‘If you are unable to do even this’
(11) since it has been hinted that it (Karma-Yog) is an effect of
ignorance, therefore the Bhagavān is pointing out that Karma-Yog is
not suitable for the meditator on the Immutable, who is aware of
identity (of the Self with Bhagavān). The Bhagavān is similarly
pointing out the impossibility of a Karma-yogin’s meditation on the
Immutable.

In (the verse), ‘they ... attain Me alone’ (4), having declared that
those who meditate on the Immutable are independent so far as the
attainment of Liberation is concerned, the Bhagavān has shown in,
‘...I become the Deliverer’ (7), that others have no independence;
they are dependent on Bhagavān. For, if they (the former) be
considered to have become identified with Bhagavān, they would be
the same as the Immutable on account of (their) having realized non-
difference. Consequently, speaking of them as objects of the act of
deliverance will become inappropriate!

And, since the Bhagavān is surely the greatest well-wisher of
Arjuna, He imparts instructions only about Karma-Yog, which
involves perception of duality and is not associated with full
Illumination. Also, no one who has realized his Self as Bhagavān
through valid means of knowledge would like subordination to
another, since it involves a contradiction. Therefore, with the idea, ‘I



shall speak of the group of virtues (as stated in), “He who is not
hateful towards any creature,” etc. which are the direct means to
Immortality, to those monks who meditate on the Immutable, who are
steadfast in full enlightenment and have given up all desires,’ the
Bhagavān proceeds:

अ�े�ा सव�भूतान� मै�: क�ण एव च।
िनम�मो िनरह�ार: समद:ुखसुख: �मी॥१३॥

13. He who is not hateful towards any creature, who is friendly
and compassionate, who has no idea of ‘mine’ and the idea of
egoism, who is the same under sorrow and happiness, who is
forgiving;

Advesṭā, he who is not hateful; sarva-bhūtānām, towards any
creature: He does not feel repulsion for anything, even for what may
be the cause of sorrow to himself, for he sees all beings as his own
Self. Maitrah, he who is friendly—behaving like a friend; karunah eva
ca, and compassionate: karunā is kindness, compassion towards
sorrow-stricken creatures; one possessing that is karunah, that is a
monk, who grants safety to all creatures. Nirmamah, he who has no
idea of ‘mine’; nirahankārah, who has no idea of egoism; sama-
duhkha-sukhah, who is the same under sorrow and happiness, he in
whom sorrow and happiness do not arouse any repulsion or
attraction; ksamī, who is forgiving, who remains unperturbed even
when abused or assaulted;

स�तु�: सतत ंयोगी यता�मा दढृिन�य:।
म�यिप�तमनोबुि�य� म��त: स मे ि�य:॥१४॥

14. He who is ever content, who is a yogī, who has self-control,
who has firm conviction, who has dedicated his mind and intellect to
Me—he who is such a devotee of Mine is dear to Me.

Santusṭah satatam, he who is ever content: who has the sense of
contentment irrespective of getting or not getting what is needed for
the maintenance of the body; who is similarly ever-satisfied whether



he gets or not a good thing. Yogī, who is a yogī, a man of
concentrated mind; yata-ātmā, who has self-control, whose body and
organs are under control; drḍha-niścayah, who has firm conviction—
with regard to the reality of the Self; arpita-mano-buddhih, who has
dedicated his mind and intellect; mayi, to Me—(that is) a monk
whose mind (having the characteristics of reflection) and intellect
(possessed of the faculty of taking decisions) are dedicated to, fixed
on, Me alone; sah yah, he who is; such a madbhaktah, devotee of
Mine; is priyah, dear; me, to Me. It was hinted in the Seventh
Chapter, ‘For I am very much dear to the man of Knowledge, and he
too is dear to Me’ (7.17). That is being elaborated here.

य�मा�ोि�जते लोको लोका�ोि�जते च य:।
हष�मष�भयो�ेगैमु��तो य: स च मे ि�य:॥१५॥

15. He, too, owing to whom the world is not disturbed, and who is
not disturbed by the world, who is free from joy, impatience, fear and
anxiety, is dear to Me.

Sah ca, he too; yasmāt, owing to whom, owing to which monk;
lokah, the world; na udvijate, is not disturbed, not afflicted, not
agitated; so also, yah na udvijate, he who is not disturbed; lokāt, by
the world; muktah, who is free; harsa-amarsa-bhaya-udvegaih, from
joy, impatience, fear and anxiety;—harsa is elation of the mind on
acquiring a thing dear to oneself, and is manifested as horripilation,
shedding of tears, etc.; amarsa is non-forbearance; bhaya is fright;
udvega is distress; he who is free from them—, is priyah, dear; me,
to Me.

अनपे�: शुिचद�� उदासीनो गत�यथ:।
सव�र�भपिर�यागी यो म��त: स मे ि�य:॥१६॥

16. He who has no desires, who is pure, who is dextrous, who is
impartial, who is free from fear, who has renounced every
undertaking—he who is (such) a devotee of Mine is dear to Me.



Anapeksah, he who has no desires with regard to covetable
things like body, organs, objects, (their inter-) relationship, etc.;
śucih, who is pure, endowed with external and internal purity;
daksah, who is dextrous, who is able to promptly understand in the
right way the duties that present themselves; udāsīnah, who is
impartial, the monk who does not side with anybody—friends and
others; gatavyathah, who is free from fear; sarva-ārambha-parityāgī,
who has renounced every undertaking—works undertaken are
ārambhāh; sarva-ārambhāh means works undertaken out of desire
for results to be enjoyed here or hereafter; he who is apt to give
them up (pari-tyāga) is sarva-ārambha-parityāgī; he who is such a
madbhaktah, devotee of Mine; he is priyah, dear; me, to Me.

Further,

यो न हृ�यित न �ेि� न शोचित न क��ित।
शुभाशुभपिर�यागी भि�तमान् य: स मे ि�य:॥१७॥

17. He who does not rejoice, does not fret, does not lament, does
not hanker; who gives up good and bad, who is filled with devotion—
he is dear to Me.

Yah, he who; na hrsyati, does not rejoice on getting a coveted
object; na dvesṭi, does not fret on getting an undesirable object; na
śocati, does not lament on the loss of a dear one; and na kānksati,
does not hanker after an object not acquired; śubha-aśubha-
parityāgī, who gives up good and bad, who is apt to give up good
and bad actions; bhaktimān, who is full of devotion—he is dear to
Me.

सम: श�ौ च िम�े च तथा मानापमानयो:।
शीतो�णसुखद:ुखेषु सम: स�िवविज�त:॥१८॥

18. He who is the same towards friend and foe, and so also in
honour and dishonour; who is the same under cold, heat, happiness
and sorrow, who is free from attachment to everything;



Samah, who is the same; śatrau ca mitre, towards friend and foe;
ca tathā, and so also; māna-apamānayoh, in honour and dishonour,
in adoration and humiliation; who is the same śīta-usna-sukha-
duhkhesu, under cold, heat, happiness and sorrow; and sanga-vivar-
jitah, free from attachment to everything;

Moreover,

तु�यिन�दा�तुितम�नी स�तु�ो येन केनिचत्।
अिनकेत: ि�थरमितभ�ि�तमा�मे ि�यो नर:॥१९॥

19. The person to whom denunciation and praise are the same,
who is silent, content with anything, homeless, steady-minded, and
full of devotion is dear to Me.

Narah, the person; tulya-nindā-stutih, to whom denunciation and
praise are the same; maunī, who is silent, restrained in speech;
santusṭah, content; yena-kenacit, with anything—for the mere
maintenance of the body, as has been said in, ‘The gods know him
to be a Brāhmana who is clad by anyone whosoever, who is fed by
anyone whosoever, who lies wheresoever’ (Mbh. Śā. 245.12);
further, aniketah, he who is homeless, who has no fixed place of
residence—‘without a home’ (75), as said in another Smrti; sthira-
matih, steady-minded, whose thought is steady with regard to the
Reality which is the supreme Goal; and bhaktimān, who is full of
devotion—(he) is dear to Me. (76)

The group of qualities of the monks who meditate on the
Immutable, who have renounced all desires, who are steadfast in the
knowledge of the supreme Goal—which (qualities) are under
discussion beginning from ‘He who is not hateful towards any
creature’ (13), is being concluded:

ये तु ध�य�मृतिमद ंयथो�त ंपयु�पासते।
��धाना म�परमा भ�ता�तेऽतीव मे ि�या:॥२०॥

20. But (77) those devotees who accept Me as the supreme Goal,
and with faith seek for this ambrosia (78) which is indistinguishable



from the virtues as stated above, they are very dear to Me.
Tu, but; ye bhaktāh, those devotees of Mine, the monks who

have resorted to the highest devotion consisting in the knowledge of
the supreme Reality; mat-paramāh, who accept Me as the supreme
Goal, to whom I, as mentioned above, who am identical with the
Immutable, am the highest (paramā), unsurpassable Goal; and
śraddadhānāh, with faith; paryupāsate, seek for, practise; idam, this;
dharmyāmrtam, ambrosia that is indistinguishable from the virtues—
that which is indistinguishable from dharma (virtue) is dharmya, and
this is called amrta (ambrosia) since it leads to Immortality—; yathā-
uktam, as stated above in, ‘He who is not hateful towards any
creature,’ etc.; te, they; are atīva, very; priyāh, dear; me, to Me.

After having explained what was hinted in, ‘For I am very much
dear to the man of Knowledge ...’ (7.17), that has been concluded
here in, ‘Those devotees are very dear to Me.’

Since by seeking for this ambrosia, which is indistinguishable
from the virtues as stated above, one becomes very dear to Me, who
am the Bhagavān Visnu, the supreme Bhagavān, therefore this
nectar which is indistinguishable from the virtues has to be diligently
sought for by one who is a seeker of Liberation, who wants to attain
the coveted Abode of Visnu. This is the purport of the sentence. (79)

FOOTNOTES AND REFERENCES
[62] The power of Yog, i.e. the power of bringing about creation,

existence, destruction and merger of the whole Universe.
[63] Therefore: Since the unqualified Brahman and the qualified

Brahman have been presented as objects of knowledge and
meditation respectively, therefore …

[64] (Here) Yog means samādhi, spiritual absorption.
[65] Here Asṭ. adds ‘upasyasya, which is the object of meditation’.

—Tr.



[66] That is, motionless.
[67] The Asṭ. and the Ā.Ā. read ‘kena, what?’ in place of

‘kevalena, exclusively’.—Tr.
[68] For the sake of metre, eva and atah (in the second line of the

verse) are not joined together (to form evātah).
[69] Identity with Brahman.
[70] In the earlier verse it was enjoined that all works, be they

Vedic or secular, are to be considered as belonging to
Bhagavān and should be done for Him—not for oneself—, as
a soldier would do for his king. In the present verse it is stated
that the attitude should be, ‘May this work of mine please
Bhagavān.’ This very attitude involves dedication of results to
Bhagavān. See Ś.

According to M.S., mat-karma in the earlier verse means
bhāgavata-dharma, that is hearing, singing, etc. about
Bhagavān. In the present verse, sarva-karma means all works
in general.—Tr.

[71] Firm conviction about the Self arrived at through Vedic texts
and reasoning.

[72] Practice—repeated effort to ascertain the true meaning of
Vedic texts, in order to acquire knowledge.

[73]By dedicating all actions to Bhagavān with the idea, ‘May
Bhagavān be pleased.’

[74] Presented from verse 3 onwards.
[75] The whole verse is:

न कु�यं◌ा नोदके स�ो न चैले न ि�पु�करे ।
नागारे नाऽऽसन ेना�े य�य वै मो�िव�ु स: ॥

‘He, however is certainly the knower of Liberation who has
attachment neither for a hut, nor for water, nor cloth, nor the
three places of pilgrimage, nor a home, nor a seat, nor food.’



[76] There is a repeated mention of Bhakti in this Chapter
because it is a means to the Knowledge which leads to the
supreme Goal.

[77] Tu (but) is used to distinguish those who have attained the
highest Goal from the aspirants.—Tr.

[78] M.S.’s reading is dharmāmrtam—nectar in the form of virtue.
Virtue is called nectar because it leads to Immortality, or
because it is sweet like nectar.

Dharmyam means that which is ‘achievable by dint of the
virtue’ of aspiration for Liberation; and since the virtues—
beginning from ‘unhatefulness’—are the unfailing means of
achieving Immortality, they are therefore amrta. —Ś.

[79] Thus, after the consummation of meditation on the qualified
Brahman, one who aspires after the unqualified Brahman,
who has the qualifications mentioned in, ‘He who is not
hateful towards any creature,’ etc., who is pre-eminently fit for
this purpose, and who practises śravana etc. has the
possibility of realizing the Truth from which his Liberation
logically follows. Hence, the conclusion is that the meaning of
the word tat (in the sentence tattvamasi) has to be sought for,
since this has the power to arouse the comprehension of the
meaning of that sentence, which is the means to Liberation.



CHAPTER 13
DISCRIMINATION BETWEEN

NATURE AND ĀTMAN

�े��े��िवभागयोगः

Two aspects of Bhagavān were briefly mentioned in the Seventh
Chapter—that consisting of the three qualities, which is divided
eightfold and is lower since it leads to transmigration, and the other,
the higher, which has become the individual Ātman described as the
knower of the body, and which is essentially divine—, through which
two aspects Bhagavān becomes the Cause of creation, continuance
and dissolution of the Universe.

That being so, the chapter dealing with the ‘field’ (80) is being
commenced with a view to determining the true nature of Bhagavān
who is possessed of these two aspects, though the exposition of the
two aspects characterized as the ‘field’ and the ‘knower of the field’.
And in the just preceding chapter, the steadfastness of the monks,
the knowers of Reality, that is, how they practise (the virtues), has
been stated in the verses beginning from ‘He who is not hateful
towards any creature’ (12.13) to the end of the chapter. Being
possessed of what knowledge of Reality, again, do they, through the
practice of the virtues described above, become dear to the
Bhagavān? The present chapter is begun with a view to showing this
also.

And Nature, consisting to the three qualities and transformed into
all the bodies, organs and objects, becomes aggregated in the form



of bodies and organs for subserving the ends, viz. enjoyment and
Liberation, of the individual Ātman. That aggregate is this body. That
is what is meant:

Shri Hari said:

इद ंशरीर ंकौ�तेय �े�िम�यिभधीयते।
एत�ो वेि� त ं�ाह:ु �े�� इित ति�द:॥१॥

1. O son of Kuntī, this body is referred to as the ‘field’. Those who
are versed in this call him who is conscious of it as the ‘knower of the
field’.

The Bhagavān specifies the body as the object referred to by the
pronoun idam (this). O son of Kuntī, (this body) abhidhīyate, is
referred to; ksetram iti, as the field—because it is protected (tra)
against injury (ksata), or because it perishes (ksi), wastes away
(ksar), or because the results of actions get fulfilled in the body as in
a field (ksetra). The word iti is used in the sense of ‘as’.

They—who?—tadvidah, who are versed in this, who know the
‘field’ and the ‘knower of the field’; āhuh, call; tam, him, the knower;
yah, who; vetti etat, is conscious of, knows, it, the body, the field—
makes it, from head to foot, an object of his knowledge; makes it an
object of perception as a separate entity, through knowledge which is
spontaneous or is acquired through instruction; ksetrajña iti, as the
knower of the field. As before, the word iti is used in the sense of
‘as’. They call him as the knower of the field.

It is that the field and the knower of the field thus mentioned are
to be understood through this much knowledge only? The answer is,
no.

�े��ं चािप म� िवि� सव��े�ेषु भारत।
�े��े��यो��न ंय���ान ंमत ंमम॥२॥

2. And, O scion of the Bharata dynasty, understand Me to be the
‘Knower of the field’ in all the fields. In My opinion, that is Knowledge



which is the knowledge of the field and the knower of the field.
Ca api, and; viddhi, understand; mām, Me, the supreme

Bhagavān who is transcendental; to be the ksetrajñam, ‘Knower of
the field’ with the characteristics noted above; sarva-ksetresu, in all
the fields. The idea is this: Know the ‘Knower of the field’—who has
become diversified by limiting adjuncts in the form of numerous
‘fields’ ranging from Brahmā to a clump of grass—as free from
differentiations resulting from all the limiting adjuncts, and as beyond
the range of such words and ideas as existence, non-existence, etc.

O scion of the Bharata dynasty, since there remains nothing to be
known apart from the true nature of the field, the knower of the field
and Bhagavān, therefore, tat, that; is jñānam, Knowledge, right
knowledge; yat, which; is the jñānam, knowledge; ksetra-
ksetrajñayoh, of the field and the knower of the field—which are the
two knowables—, and by which Knowledge the field and the knower
of the field are made objects of knowledge. This is mama, My,
Bhagavān Visnu’s; matam, opinion.

Objection: Well, if it be that in all the fields there exists Bhagavān
alone, and none else other than Him, as the enjoyer, then Bhagavān
will become a mundane being; or, due to the absence of any
mundane creature other than Bhagavān, there will arise the
contingency of the negation of mundane existence. And both these
are undesirable, since the scriptures dealing with bondage,
Liberation and their causes will become useless, and also because
they contradict such valid means of knowledge as direct perception.

In the first place, mundane existence which is characterized by
happiness, sorrow and their causes is apprehended through direct
perception. Besides, from the perception of variety in the world it can
be inferred that mundane existence results from virtue and vice. All
this becomes illogical if Bhagavān and the individual Ātman be one.

Reply: No, because this becomes justifiable owing to the
difference between Knowledge and ignorance. ‘These two, viz. that
which is known as Knowledge and that which is known as ignorance



are widely contradictory, and they follow divergent courses’ (Ka.
1.2.4.); and similarly, the different results, viz. Liberation and
enjoyment, belonging (respectively) to those Knowledge and
ignorance, have also been pointed out to be contrary by saying that
Liberation is the goal of Knowledge, and enjoyment is the result of
ignorance (see Ka. 1.2.2). Vyāsa, also has said so: ‘Now, there are
these two paths’ (Mbh Śā. 241.6) etc. and, ‘There are only these two
paths,’ etc. Here (in the Gītā) also, two kinds of steadfastness have
been stated. And it is understood from the Vedas, the Smrtis and
reason that ignorance together with its effects has to be destroyed
by Knowledge.

As for the Vedic texts, they are:
‘If one has realized here, then there is truth; if he has not realized here, then there is
great destruction’ (Ke. 2.5);

‘Knowing Him in this way, one becomes Immortal here’ (Nr. Pū. 6);
‘There is no other path to go by’ (Sv. 3.8);

‘The enlightened man is not afraid of anything’ (Tai. 2.9.1).

On the other hand, (the texts) with regard to the unenlightened
person are:

‘Then, he is smitten with fear’ (Tai. 2.7.1);

‘Living in the midst of ignorance’ (Ka. 1.2.5);
‘One who knows Brahman becomes Brahman indeed. In his line is not born anyone who
does not know Brahman’ (Mu. 3.2.9);

‘(While he who worships another Bhagavān thinking,) “He is one, and I am another,”
does not know. He is like an animal to the gods’ (Br. 1.4.10).

He who is a knower of the Self, ‘He becomes all this (Universe)’
(Br. 1.4.10); ‘When men will fold up space like (folding) leather,
(then) there will be cessation of sorrow, without knowing the Deity’
(Śv. 6.9). There are thousands of texts like these.

And the Smrti texts (from the Gītā) are:
‘Knowledge remains covered by ignorance. Thereby the creatures become deluded’
(5.15);

‘Here itself is rebirth conquered by them whose minds are established on sameness’
(5.19);



‘Since by seeing equally the Bhagavān who is present alike everywhere (he does not
injure the Self by the Self, therefore he attains the supreme Goal)’ (13.28), etc.

And as for reason, there is the text, ‘Men avoid snakes, tips of
kuśa-grass as also wells when they are aware of them. Some fall
into them owing to ignorance. Thus, see the special result arising
from knowledge’ (Mbh. Śā. 201.17).

Similarly, it is known that an unenlightened person, who identifies
himself with the body etc. and who practises righteousness and
unrighteousness under the impulsion of attachment and aversion,
takes birth and dies. It cannot be reasonably denied by anyone that,
those who see the Self as different from the body etc. become
liberated as a result of the cessation of righteous and unrighteous
conduct, which depends on the destruction of attachment and
aversion.

This being so, the Knower of the field, who in reality is Bhagavān
Himself, appears to have become a mundane Ātman owing to the
various adjuncts which are products of ignorance; as for instance the
individual Ātman becomes identified with the body etc. For it is a
well-known fact in the case of all creatures that their self-identity with
the body etc. which are not-Self is definitely caused by ignorance.
Just as, when a stump of a tree is firmly regarded as a man, the
qualities of a man do not thereby come to exist in the stump, nor do
the qualities of the stump come to the person, similarly the property
of consciousness does not come to the body, nor those of the body
to consciousness. It is not proper that the Self should be identified
with happiness, sorrow, delusion, etc., since they, like decrepitude
and death, are equally the products of ignorance.

Objection: May it not be said that this is not so, because of
dissimilarity? The stump and the man, which are verily objects of
perception, are superimposed on each other through ignorance by
their perceiver. On the other hand, in the case of the body and the
Self, the mutual superimposition occurs verily between a knower and
an object of perception. Thus, the illustration is not equally
applicable. Therefore, may it not be that the properties of the body,



though objects of knowledge, belong to the Self which is the
knower?

Reply: No, since there arises the contingency of (the Self)
becoming devoid of consciousness! If qualities such as happiness,
sorrow, delusion, desire, etc. of the body etc., which are the field and
are objects of knowledge, indeed belong to the knower, then it will be
necessary to explain the particular reason why some of the qualities
of the object of knowledge—the field—superimposed through
ignorance belong to the Self, while decrepitude, death, etc. do not.
(On the contrary) it is possible to infer that they (happiness etc.) do
not pertain to the Self, since, like decrepitude etc., they are
superimposed on the Self through ignorance, and because they are
either avoidable or acceptable.

This being so, the mundane state, consisting of agentship and
enjoyership pertaining to the objects of knowledge, is superimposed
on the knower through ignorance. Hence, nothing of the knower is
affected thereby—in the same way as nothing of the sky is affected
by the superimposition of surface, dirt, etc. (on it) by fools. Such
being the case, not the least touch of the mundane state is to be
apprehended with regard to the almighty (81) Bhagavān, the Knower
of the field, even though He exists in all the fields. For it is nowhere
seen in the world that anybody is benefitted or harmed by a quality
attributed to him through ignorance.

As for the statement that the illustration is not equally applicable
—that is wrong.

Objection: How?
Reply: Because what is intended as common between the

illustration and the thing illustrated is merely the superimposition
through ignorance. There is no disagreement as to that. However, as
for your contention that the illustration fails with regard to the
Knower, that too has been shown to be inapt by citing the example of
decrepitude etc. (82)



Objection: May it not be that the Knower of the field becomes a
mundane being owing to his having ignorance?

Reply: No, because ignorance is of the nature of tamas. Since
ignorance has the nature of covering, it is indeed a notion born of
tamas; it makes one perceive contrarily, or it arouses doubt, or it
leads to non-perception. For it disappears with the dawn of
discrimination. And the three kind of ignorance, viz. non-perception
etc., (83) are experienced when there are such defects as blindness
etc. which are forms of tamas and have the nature of veiling. (84)

Objection: Here it is asserted that if this be the case, then
ignorance is a quality of the knower?

Reply: No, for the defects such as blindness are seen to belong
to the eye which is an organ. As for your notion that ‘ignorance is a
quality of the experiencer, and the very fact of being possessed of
the quality of ignorance is what constitutes the mundane state of the
Knower of the field; the assertion which was made (by the Vedāntin)
in that connection, “that the Knower of the field is Bhagavān Himself
and not a mundane being,” is improper,’—this is not so. As for
example: Since such defects as false perception etc. are seen to
belong to the organ eye, therefore false perception etc. or their
causes, viz. defects like blindness etc., do not belong to the
perceiver. Just as blindness of the eyes does not pertain to the
perceiver since on being cured through treatment it is not seen in the
perceiver, similarly notions like non-perception, false perception,
doubt, and their causes should, in all cases, pertain to some organ;
not to the perceiver, the Knower of the field. And since they are
objects of perception, they are not qualities of the Knower in the
same way that light is of a lamp. Just because they are objects of
perception, they are cognized as different from one’s own Self.

Besides, it is denied by all schools of thought that in Liberation,
when all the organs depart, there is any association with such
defects as ignorance etc. If they (the defects) be the qualities of the
Self Itself, the Knower of the field, as heat is of fire, then there can
never be a dissociation from them. Again, since there can be no



association with or dissociation from anything for the immutable,
formless Self which is all-pervading like space, therefore it is
established that the Knower of the field is ever identical with
Bhagavān. This follows also from the utterance of the Bhagavān,
‘Being without beginning and without qualities’ (31), etc.

Objection: Well, if this be so, then, owing to the non-existence of
the world and the mundane creatures, there will arise the defect of
the uselessness of the scriptures, etc.

Reply: No, since this (defect) is admitted by all. A defect that is
admitted by all who believe in the Self is not to be explained by one
alone!

Objection: How has this been admitted by all?
Reply: People of all schools of thought who believe in the Self

admit that there is no worldly behaviour or the behaviour of a
worldling in the liberated ones. Yet, in their case (that is in those
various schools), it is not admitted that there is any possibility of
such a defect as the scriptures becoming useless, etc. Similarly, in
our case let the scriptures be useless when the knowers of the field
become identified with Bhagavān; and purposeful within the sphere
of ignorance. This is just as in the case of all the dualists, where it is
admitted that the scriptures etc. become useful in the state of
bondage, not in the state of Liberation.

Objection: Well, for us all dualists, bondage and Liberation of the
Self are real in the truest sense. So, when things to be renounced or
accepted as also the means thereto are real, the scriptures etc.
become meaningful. On the other hand, may it not be that for the
non-dualists, since duality does not exist in truest sense, it being the
creation of ignorance, therefore the state of bondage of the Self is
not ultimately real, and hence the scriptures etc. become
purposeless as they remain shorn of a subject-matter?

Reply: No, since it is not logical that the Self should have different
states. If this were possible at all, then the states of bondage and
freedom of the Self should be simultaneous, or successive. As to



that, they cannot occur simultaneously, since they are contradictory
—like rest and motion in the same object. Should they occur
successively and without being caused, then there will arise the
contingency of there being no Liberation; if they occur through some
cause, then, since they do not exist inherently, there arises the
contingency of their being ultimately unreal. In this case also the
assumption becomes falsified.

Moreover, when ascertaining the precedence and succession of
the states of bondage and Liberation, the state of bondage will have
to be considered as being the earlier and having no beginning, but
an end. And that is contrary to valid means of knowledge. Similarly it
will have to be admitted that the state of Liberation has a beginning,
but no end—which is certainly opposed to valid means of
knowledge. And it is not possible to establish eternality for something
that has states and undergoes a change from one state to another.
On the other hand, if for avoiding the defect of non-eternality the
different states of bondage and Liberation be not assumed, then,
even for the dualists such defects as the purposelessness of the
scriptures become certainly unavoidable. Thus, the situation being
similar (for both), it is not for the Advaitin (alone) to refute the
objection.

Nor do the scriptures become purposeless, because the
scriptures are applicable to the commonly known unenlightened
person. It is indeed in the case of the ignorant person—not in the
case of the enlightened one—that there occurs the perception of
identity of the Self with the effect (that is enjoyership) and the cause
(that is agentship) which are not-Self. For, in the case of the
enlightened persons, it is impossible that, after the dawn of the
realization of non-identity of the Self with effect and cause, they can
have Self-identification with these as ‘I’. Surely, not even a downright
fool, or a lunatic and such others, see water and fire or shade and
light as identical; what to speak of a discriminating person!

Therefore, such being the case, the scriptures dealing with
injunction and prohibition do not concern a person who sees the



distinction of the Self from effect and cause. For, when Devadatta is
ordered to do some work with the words, ‘You do this,’ Visnumitra
who happens to be there does not, even on hearing the command,
conclude, ‘I have been ordered.’ But this conclusion is reasonable
when the person for whom the order is meant is not understood. So
also with regard to cause and effect.

Objection: Can it not be that, even after having realized the Self
as different from effect and cause, it is quite reasonable from the
standpoint of natural relationship, (85) that with regard to the
scriptures one should have the understanding, ‘I am enjoined to
adopt the means that yields a desired result, and am prohibited from
adopting the means that leads to an undesirable result’? As for
instance, in the case of a father and son, or between others, even
though there exists the awareness of the distinction between each
other, still there is the comprehension of the implication of the
injunctions and prohibitions meant for one as being also meant for
the other. (86)

Reply: No, since identification of the Self with effect and cause is
possible only before attaining the knowledge of the Self as distinct
(from them). It is only after one has followed (or eschewed) what is
enjoined or prohibited by the scriptures that he comprehends his
own distinction from the effect and cause; not before. (87) Therefore it
is established that the scriptures dealing with injunctions and
prohibitions are meant for the ignorant.

Objection: Well, if (injunctions and prohibitions) such as, ‘One
who desires heaven shall perform sacrifices’, ‘One should not eat
poisoned meat,’ etc. be not observed by those who have realized the
Self as distinct and by those who view only the body as the Self,
then, from the absence of any observer of those (injunctions etc.)
there would follow the uselessness of the scriptures.

Reply: No, because engagement in or abstention from actions
follows from what is ordained by the scriptures. As for one who has
realized the identity of the Bhagavān and the knower of the field, one
who has realized Brahman—he does not engage in action. Similarly,



even the person who does not believe in the Self does not engage in
action, under the idea that the other world does not exist. However,
one who has inferred the existence of the Self on the ground of the
well-known fact that study of the scriptures dealing with injunctions
and prohibitions becomes otherwise purposeless, who has no
knowledge of the essential nature of the Self, and in whom has
arisen hankering for the results of actions—he faithfully engages in
action. This is a matter of direct perception to all of us. Hence, the
scriptures are not purposeless.

Objection: May it not be that the scriptures will become
meaningless when, by noticing abstention from action in the case of
men with discrimination, their followers too will abstain?

Reply: No, because discrimination arises in some rare person
only. For, as at present, some rare one among many people comes
to possess discrimination. Besides, fools do not follow one who has
discrimination, because (their) engagement in action is impelled by
defects such as attachment etc. And they are seen to get engaged in
such acts as black magic. Moreover, engagement in action is
natural. Verily has it been said (by the Bhagavān), ‘But it is Nature
that acts’ (5.14).

Therefore, the mundane state consists of nothing but ignorance,
and is an object of perception (to the ignorant man who sees it) just
as it appears to him. Ignorance and its effects do not belong to the
Knower of the field, the Absolute. Moreover, false knowledge cannot
taint the supreme Reality. For, water in a mirage cannot make a
desert muddy with its moisture. Similarly, ignorance cannot act in
any way on the Knower of the field. Hence has this been said, ‘And
understand Me to be knower of the field,’ as also, ‘Knowledge
remains covered by ignorance’ (5.15).

Objection: Then, what is this that even the learned say like the
worldly people, ‘Thus (88) am I,’ ‘This (89) verily belongs to Me’?

Reply: Listen. This is that learnedness which consists in seeing
the field as the Self! On the contrary, should they realize the



unchanging Knower of the field, then they will not crave for
enjoyment or action with the idea, ‘May this be mine.’ Enjoyment and
action are mere perversions. This being so, the ignorant man
engages in action owing to his desire for results. On the other hand,
in the case of an enlightened person who has realized the
changeless Self, engagement in action is impossible because of the
absence of desire for results. Hence, when the activities of the
aggregate of body and organs cease, his withdrawal from action is
spoken of in a figurative sense.

Some may have this other kind of learnedness: ‘The Knower of
the field is Bhagavān Himself; and the field is something different
and an object of knowledge to the Knower of the field. But I am a
mundane being, happy and sorrowful. And it is my duty to bring
about the cessation of worldly existence through the knowledge of
the field and the Knower of the field, and by continuing to dwell in His
true nature after directly perceiving through meditation Bhagavān,
the Knower of the field.’ And he who, understands thus, and he who
teaches that ‘he (the taught) is not the Knower of the field,’ and he
who, being under such an idea, thinks, ‘I shall render meaningful the
scriptures dealing with the worldly state and Liberation’—is the
meanest among the learned. That Self-immolator, being devoid of
any link with the traditional interpreters of the purport of the
scriptures, misinterprets what is enjoined in the scriptures and
imagines what is not spoken there, and thereby himself becoming
deluded, befools others too. Hence, one who is not a knower of the
traditional interpretation is to be ignored like a fool, though he may
be versed in all the scriptures.

As for the objection that, if Bhagavān be one with the knower of
the field, He will then become a mundane being, and that, if the
knowers of the fields are one with Bhagavān, then from the non-
existence of mundane beings will follow the absence of the mundane
state,—these two objections have been refuted by admitting
Knowledge and ignorance as having different characteristics.

Objection: How?



Reply: By saying that any defect imagined through ignorance
does not affect the supreme Reality which is the substratum of that
(imagination). In accordance with this, an illustration was cited that a
desert is not made muddy by water in a mirage. Even the defect of
the possibility of non-existence of the mundane state, consequent on
the non-existence of individual Ātman(s), stands refuted by the
explanation that the mundane state and the individual Ātman(s) are
imagined through ignorance.

Objection: The defect of mundane existence in the knower of the
field consists in his being possessed of ignorance. And
sorrowfulness etc. which are its products are matters of direct
experience.

Reply: No, since whatever is known is an attribute of the field,
therefore the knower—the knower of the field—cannot reasonably be
tainted by the defects arising from it. Whatsoever blemish—not
existing in the knower of the field—you attribute to It is logically an
object of experience, and hence it is verily a quality of the field; not
the quality of the knower of the field. Nor does the knower of the field
become tainted thereby, because of knower cannot possibly have
any conjunction with an object of knowledge. Should there be a
conjunction, then there will be no possibility at all of its (the latter’s)
becoming a knowable. Oh! Sir, if being ignorant, sorrowful, etc. be
qualities of the Self, how is it that they are directly perceived? Or
how can they be qualities of the Knower of the field? If the
conclusion be that all that is known constitutes the field, and that the
one who knows is verily the knower of the field, then, to say that
being ignorant, sorrowful, etc. are the qualities of the knower of the
field and that they are directly perceived is a contradictory statement
having only ignorance as its basis.

Here, (the opponent) asks: To whom does ignorance belong?
(The answer is that) it belongs verily to him by whom it is

experienced!
Objection: In whom is it perceived?



Reply: Here the answer is: It is pointless to ask, ‘In whom is
ignorance experienced?’

Objection: How?
Reply: If ignorance be perceived (by you), then you perceive its

possessor as well. Moreover, when that possessor of ignorance is
perceived it is not reasonable to ask, ‘In whom is it perceived?’ For,
when an owner of cattle is seen, the question, ‘To whom do the cattle
belong’, does not become meaningful.

Objection: Well, is not the illustration dissimilar? Since, the cattle
and their owner are directly perceived, their relation also is directly
perceived. Hence the question is meaningless. Ignorance and its
possessor are not directly perceived in that manner, in which case
the question would have been meaningless.

Reply: What will it matter to you if you know the relation of
ignorance with a person who is not directly perceived as possessed
of ignorance?

Opponent: Since ignorance is a source of evil, therefore it should
be got rid of.

Reply: He to whom ignorance belongs will get rid of it!
Opponent: Indeed, ignorance belongs to myself.
Reply: In that case, you know ignorance as also yourself who

possess it?
Opponent: I know, but not through direct perception.
Reply: If you know through inference, then how is the connection

(between yourself and ignorance) known? Surely it is not possible for
you the knower to have at that time (90) the knowledge of the relation
(of the Self) with ignorance which is an object of knowledge; (91)
because the cognizer is then engaged in cognizing ignorance as an
object. Besides, there cannot be someone who is a (separate)
cognizer of the relation between the knower and ignorance, and a
separate cognition of that (relation), for this would lead to infinite



regress. If the knower and the relation between the knower and the
thing known be cognizable, then a separate cognizer has to be
imagined. Of him, again, another knower has to be imagined; of him
again a separate cognizer would have to be imagined! Thus, an
infinite regress becomes unavoidable.

Again, whether the knowable be ignorance or anything else, a
knowable is verily a knowable; similarly, even a knower is surely a
knower; he does not become a knowable. And when this is so, (92)
nothing of the cognizer—the knower of the field—is tainted by such
defects as ignorance, sorrowfulness, etc.

Objection: May it not be said that the (Self’s) defect is surely this,
that the field, which is full of defects, is cognized (by It)?

Reply: No, because it is the Immutable, which is consciousness,
by nature, that is figuratively spoken of as the cognizer. It is just like
figuratively attributing the act of heating to fire merely because of its
(natural) heat. Just as it has been shown here by the Bhagavān
Himself that identification with action, cause and effect are absent in
the Self, and that action, cause, etc. are figuratively attributed to the
Self owing to their having been superimposed (on It) through
ignorance, so has it been shown by Him in various places: ‘He who
thinks of this One as the killer...’ (2.19), ‘While actions are being
done in every way by the gunas of Nature’ (3.27), ‘The Omnipresent
neither accepts anybody’s sin...’ (5.15), etc. It has been explained by
us, too, in that very way, and in the following contexts also we shall
explain accordingly.

Objection: Well, in that case, if identification with action, cause
and effect be naturally absent in the Self, and if they be
superimpositions through ignorance, then it amounts to this that
actions are meant for being undertaken only by the ignorant, not by
the enlightened.

Reply: It is true that it comes to this. This very fact we shall
explain under the verse, ‘Since it is not possible for one who holds
on to a body...’ (18.11). And, in the context dealing with the



conclusion of the purport of the whole Scripture, we shall explain this
elaborately under the verse, ‘...in brief indeed, O son of Kuntī, ...
which is the supreme consummation of Knowledge’ (ibid. 50). It is
needless here to expatiate further. Hence we conclude.

The next verse, ‘(Hear about)... what that field is,’ etc.,
summarizing the purport of the chapter dealing with the ‘field’ taught
in the verses beginning from ‘This body...’ etc., is being presented.
For it is proper to introduce briefly the subject-matter that is sought to
be explained.

त��े�ं य�च यादक्ृ च यि�कािर यत� यत्।
स च यो य��भाव� त�समासेन मे शृणु॥३॥

3. Hear from Me in brief about (all) that as to what that field is and
how it is; what its changes are, and from what cause arises what
effect; and who He is, and what His powers are.

Srnu, hear, that is, having heard, understand; me, from Me, from
My utterance; samāsena, in brief; about (all) tat, that—the true
nature of the field and the Knower of the field, as they have been
described; as to yat, what; tat, that—tat stands for that which has
been indicated as ‘This body’ (in verse 1); ksetram, field is, which
has been referred to as ‘this’; ca, and; yādrk, how it is along with its
own qualities; yadvikāri, what its changes are; ca, and; yatah, from
what cause; arises yat, what effect (—arises is understood—); sah
ca yah, and who He, the Knower of the field indicated above, is; ca,
and; yat-prabhāvah, what His powers are. Yat-prabhāvah is He who
is possessed of the powers arising from the adjuncts. The word ca
has been used (throughout) in the sense of and.

For making the intellect of the hearer interested the Bhagavān
praises that true nature of the field and the Knower of the field which
is intended to be taught:

ऋिषिभब�हधुा गीत ंछ�दोिभिव�िवधै: पृथक्।
��सू�पदै�ैव हेतुमि�िव�िनि�तै:॥४॥



4. It has been sung of in various ways by the rsis, separately by
the different kinds (93) of Vedic texts, and also by the rational and
convincing sentences themselves which are indicative of and lead of
Brahman.

Gītam, It has been sung of, spoken of; bahudhā, in various ways;
rsibhih, by the rsis, by Vasisṭha and others; sung prthāk, separately;
vividhaih, by the different kinds of; chandobhih, Vedic texts—
chandas mean the rg-veda etc; by them; ca, and; besides,
hetumadbhih, by the rational; and viniścitaih, by the convincing, that
is by those which are productive of certain knowledge—not by those
which are in an ambiguous form; brahma-sūtra-padaih eva,
sentences themselves which are indicative of and lead to Brahman.
Brahma-sūtras are the sentences indicative of Brahman. They are
called padāni since Brahman is reached, known, through them. By
them indeed has been sung the true nature of the field and the
Knower of the field (—this is understood). The Self is verily known
through such sentences as, ‘The Self alone is to be meditated upon’
(Br. 1.4.7), which are indicative of and lead to Brahman.

To Arjuna who had become interested as a result of the eulogy,
the Bhagavān says:

महाभूता�यह�ारो बुि�र�य�तमेव च।
इि��यािण दशैकं च प�च चेि��यगोचरा:॥५॥

5. The great elements, egoism, intellect and the Unmanifest itself;
the ten organs and the one, and the five objects of the senses;

Mahābhūtāni, the great elements: Those elements which are
great owing to their pervasion of all modifications, and which are
subtle. As for the gross elements, they will be spoken of by the word
indriya-gocarāh, objects of the senses.

Ahankārah, egoism, which is the source of the great elements
and consists of the idea of ‘I’. Buddhih, intellect, the source of
egoism and consisting of the faculty of judgement; ca, and; its cause,
the avyaktam eva, Unmanifest itself, the Undifferentiated, the power



of Bhagavān spoken of in, ‘Māyā of Mine ... difficult to cross’ (7.14).
The word eva (itself) is used for singling out Prakrti (Nature). The
Prakrti divided eightfold (94) is this much alone. The word ca (and) is
used for joining the various categories.

The daśa, ten; indriyāni, organs : The five organs, ear etc., which
are called sense-organs since they produce perception, and the
(other) five organs—organ of speech, hands, etc.—which are called
motor-organs since they accomplish actions. They are ten. Ekam ca,
and the one—which is that?—the mind, the eleventh, possessed of
the power of thinking etc. (see fn. on p. 144). Ca, and; the pañca,
five; indriya-gocarāh, objects of the senses—such objects as sound
etc. The followers of the Sānkhya call these which are such the
twenty-four categories.

Thereafter, the Bhagavān now says that even those qualities
which the Vaiśesikas speak of as the attributes of the Ātman are
certainly the attributes of the field, but not of the Knower of the field:

इ�छा �ेष: सुखं द:ुखं स�ात�ेतना धृित:।
एत��े�ं समासेन सिवकारमुदाहृतम्॥६॥

6. Desire, repulsion, happiness, sorrow, the aggregate (of body
and organs), sentience, fortitude—this field, together with its
modifications, has been spoken of briefly.

Icchā, desire: Having experienced again an object of that kind
which had given him the feeling of pleasure earlier, a man wants to
have it under the idea that it is a source of pleasure. That is this
desire which is an attribute of the internal organ, and is the ‘field’
since it is an object of knowledge.

So also dvesah, repulsion: Having experienced again an object of
that kind which he had earlier felt as a cause of sorrow, he hates it.
That is this repulsion, and it is surely the ‘field’ since it is an object of
knowledge. Similarly, sukham, happiness—which is favourable,
tranquil, having the quality of sattva—is the ‘field’ since it is an object



of knowledge. Duhkham, sorrow—which is by nature adverse—,
that, too, is the ‘field’ since it is a knowable.

Sanghātah is the aggregate, the combination, of body and
organs. Cetanā, sentience, is a state of the internal organ, manifest
in that aggregate like fire in a heated lump of iron, and pervaded by
an essence in the form of a semblance of Consciousness of the Self.
That too is the ‘field’ because it is an object of knowledge. Dhrtih,
fortitude, by which are sustained the body and organs when they get
exhausted—that too is the ‘field’ because it is an object of
knowledge. Desire etc. have been selected as suggestive of all the
qualities of the internal organ.

The Bhagavān concludes what has been said: Etat, this; ksetram,
field; savikāram, together with its modifications beginning from
mahat (buddhi); has been samāsena, briefly; udāhrtam, spoken of.
That ‘field’ which was referred to as, ‘This body is called the field’ (1),
and is constituted by the aggregate of the constituents of the field
has been explained in its different forms beginning from the great
elements etc. ending with fortitude.

The Knower of the field whose qualities are going to be
described, and by realizing which Knower of the field along with His
majesty Immortality follows—of Him, together with His attributes, the
Bhagavān Himself will narrate in the verse, ‘I shall speak of that
which is to be known’ (12). But, for the present, the Bhagavān
enjoins the group of disciplines characterized as humility etc. which
lead one to the knowledge of That (Knower of the field)—that group
of humility etc. which are referred to by the word Knowledge since
they lead to Knowledge, and owing to the existence of which one
becomes appropriately competent for the realization of that
Knowable, and being endued with which a monk is said to be
steadfast in Knowledge:

अमािन�वमदि�भ�वमिहसंा �ाि�तराज�वम्।
आचाय�पासन ंशौचं �थैय�मा�मिविन�ह:॥७॥



7. Humility, unpretentiousness, non-injury, forbearance, sincerity,
service of the teacher, cleanliness, steadiness, control of body and
organs;

Amānitvam, humility—the quality of a vain person is mānitvam,
boasting about oneself; the absence of that is amānitvam.
Adambhitvam, unpretentiousness—proclaiming one’s own virtues is
dambhitvam; the absence of that is adambhitvam. Ahiṁsā, non-
injury, absence of cruelty towards creatures; ksāntih, forbearance,
remaining undisturbed when offened by others; ārjavam, sincerity,
uprightness, absence of crookedness; ācārya-upāsanam, service of
the teacher, attending on the teacher who instructs in the disciplines
for Liberation, through acts of service etc.; śaucam, cleanliness—
washing away the dirt from the body with earth and water, and
internally, removing the ‘dirt’ of the mind such as attachment etc. by
thinking of their opposites; sthairyam, steadiness, perseverance in
the path to Liberation alone; ātma-vinigrahah, control of the
aggregate of body and organs which is referred to by the word ‘self’,
but which is inimical to the Self; restricting only to the right path that
(aggregate) which naturally strays away in all directions.

Further,

इि��याथ�षु वैरा�यमनह�ार एव च।
ज�ममृ�युजरा�यािधद:ुखदोषानुदश�नम्॥८॥

8. Non-attachment with regard to objects of the senses, and also
absence of egotism; seeing the evil in birth, death, old age, diseases
and miseries;

Vairāgyam, non-attachment, the attitude of dispassion; indriya-
arthesu, with regard to objects of the senses, viz. sound etc., with
regard to seen or unseen objects of enjoyment; eva ca, and also;
anahankārah, absence of egotism, absence of pride; janma-mrtyu-
jarā-vyādhi-duhkha-dosa-anudarśanam, seeing the evil in birth,
death, old age, diseases and miseries—seeing the evil in each one
of them from ‘birth’ to ‘miseries’. The evil in birth consists in lying in
the womb and coming out of it; seeing, i.e. thinking, of it. Similarly,



thinking of the evil in death; so also, seeing in old age the evil in the
form of deprivation of intelligence, strength and vigour, and
becoming an object of contempt. In the same way, thinking of the evil
in diseases like headache etc.; so also with regard to miseries
arising from causes physical, natural and supernatural.

Or, duhkha-dosa may mean the miseries themselves which are
evil. Seeing, as before, that (evil in the form of miseries) in birth etc.
—birth is miserable, death is miserable, old age is miserable,
diseases are miserable. Birth etc. are miserable because they cause
misery; not that they are miseries in themselves. (95) Thus, when one
thinks of the evil in the form of miseries in birth etc. dispassion arises
with regard to the pleasures in the body, organs and objects. From
that follows the tendency of the organs towards the indwelling Self
for the realization of the Self. The seeing of the evil in the form of
misery in birth etc. is called Knowledge because it thus becomes a
cause of the rise of Knowledge.

Moreover,

असि�तरनिभ�व�: पु�दारगृहािदषु।
िन�य ंच समिच��विम�ािन�ोपपि�षु॥९॥

9. Non-attachment and absence of fondness with regard to sons,
wives, homes, etc., and constant equanimity of the mind with regard
to the attainment of the desirable and the undesirable;

Asaktih, non-attachment—attachment means merely the liking for
things arising from association; the absence of that is asaktih; and
anabhisvangah, absence of fondness—abhisvangah is in fact a
special kind of attachment consisting of the idea of self-identification;
as for instance, thinking ‘I myself am happy,’ or, ‘I am sorrowful,’
when somebody else is happy or unhappy, and thinking ‘I live’, or, ‘I
shall die,’ when somebody else lives or dies—With regard to what?
In answer the Bhagavān says: putra-dāra-grhādisu, with regard to
sons, wives, homes, etc. From the use of ‘etc.’ (it is understood that
this fondness is) even with regard to others who are liked very much
—retinue of servants and so on. And since both these (absence of



attachment and fondness) lead to Knowledge, therefore they are
called Knowledge.

And nityam, constant; sama-cittatvam, equanimity of mind,
mental equipoise;—with regard to what?—isṭa-anisṭa-upapattisu, the
attainment of the desirable and the undesirable; mental equipoise
with regard to them, always, without exception. One does not
become happy on the attainment of the desirable, nor does he
become angry on the attainment of the undesirable. And that
constant equanimity of mind which is of this kind is Knowledge.

Further,

मिय चान�ययोगेन भि�तर�यिभचािरणी।
िविव�तदेशसेिव�वमरितज�नसंसिद॥१०॥

10. And unwavering devotion to Me with single-minded
concentration; inclination to repair into a clean place; lack of delight
in a crowd of people;

Ca, and; avyabhicārinī, unwavering—not having any tendency to
deviate; bhaktih, devotion; mayi, to Me, to Bhagavān; ananya-
yogena, with single-minded concentration, with undivided
concentration—ananyaYogh is the decisive, unswerving conviction
of this kind: ‘There is none superior to Bhagavān Vāsudeva, and
hence He alone is our Goal’; adoration with that. That too is
Knowledge.

Vivikta-deśa-sevitvam, inclination to repair into a clean place—a
place (deśa) naturally free (vivikta) or made free from impurity etc.
and snakes, tigers, etc.; or, a place made solitary (vivikta) by being
situated in a forest, on a bank of a river, or in a temple; one who is
inclined to seek such a place is vivikta-deśa-sevī, and the abstract
form of that is vivikta-deśa-sevitvam. Since the mind becomes calm
in places that are indeed pure (or solitary), therefore meditation on
the Self etc. occurs in pure (or solitary) places. Hence the inclination
to retire into clean (or solitary) places is called Knowledge.



Aratih, lack of delight, not being happy; jana-saṁsadi, in crowd of
people—an assemblage, a multitude of people without culture,
lacking in purity and immodest—, (but) not (so) in a gathering of pure
and modest persons since that is conducive to Knowledge. Hence,
lack of delight in an assembly of common people is Knowledge since
it leads to Knowledge.

Besides,

अ�या�म�ानिन�य�व ंत��व�ानाथ�दश�नम्।
एत��ानिमित �ो�तम�ान ंयदतोऽ�यथा॥११॥

11. Steadfastness in the knowledge of the Self, contemplation on
the Goal of the knowledge of Reality—this is spoken of as
Knowledge. Ignorance is that which is other than this.

Adhyātma-jñāna-nityatvam, steadfastness in the knowledge of
the Self: adhyātma-jñānam is the knowledge of the Self, etc.;
constant dwelling in that is nityatvam.

Tattva-jñānārtha-darśanam, contemplating on the Goal of the
knowledge of Reality: Tattva-jñānam is that (realization of Truth)
which arises from the fruition of application to the disciplines like
humility etc. which are the means to knowledge. Its Goal (artha) is
Liberation, the cessation of mundane existence. Contemplation
(darśana) on that is tattva-jñāna-artha-darśanam. For, when one
engages in contemplation on the result of the knowledge of Reality,
one gets the urge to undertake the disciplines which are its means.

Etat, this—those that have been stated from ‘humility’ etc. to
‘contemplation on the Goal of the knowledge of Reality’; proktam, is
spoken of; iti, as; jñānam, Knowledge, because they are meant to
lead one to Knowledge. Ajñānam, ignorance; is yat, that which is;
anyathā, other; atah, than this—what has been stated above.

Contrarily, arrogance, pretentiousness, cruelty, revenge,
insincerity, etc. are to be known as ignorance so that, since they are
the cause of the origination of worldly existence, they can be
avoided.



To the question as to what is to be known through the aforesaid
Knowledge, the Bhagavān says, ‘I shall speak of that which is to be
known,’ etc.

Objection: Do not humility etc. constitute yama and niyama (96)?
The Knowable is not known through them. For humility etc. are not
seen to determine the nature of anything. Moreover, everywhere it is
observed that whatever knowledge reveals its own object, that itself
ascertains the nature of that object of knowledge (the knowable).
Indeed, nothing else is known through a knowledge concerning
some other object. As for instance, fire is not known through the
knowledge of a pot.

Reply: This is not a defect, for we have said that they are called
‘Knowledge’ because they lead one to Knowledge, and because they
are auxiliary causes of Knowledge.

�ेय ंय���व�यािम य��ा�वाऽमृतम�ुते।
अनािदम�पर ं�� न स��ासद�ुयते॥१२॥

12. I shall speak of that which is to be known, by realizing which
one attains Immortality. The supreme Brahman is without any
beginning. That is called neither being nor non-being.

Pravaksyāmi, I shall speak of, fully describe just as it is; tat, that;
yat, which; is jñeyam, to be known. In order to interest the hearer
through inducement, the Bhagavān speaks of what its result is:
Jñātvā, by realizing; yat, which Knowable; aśnute, one attains;
amrtam, Immortality, that is; he does not die again. Anādimat,
without beginning—one having a beginning (ādi) is ādimat; one not
having a beginning is anādimat. What is that? The param, supreme,
unsurpassable; brahma, Brahman, which is under discussion as the
Knowable.

Here, some split up the phrase anādimatparam as anādi and
matparam because, if the word anādimat is taken as a Bahuvrīhi
compound, (97) then the suffix mat (matup) becomes redundant,
which is undesirable. And they show a distinctive meaning:



(Brahman is anādi, beginningless, and is) matparam, that of which I
am the supreme (para) power called Vāsudeva. Truly, the
redundance could be avoided in this way if that meaning were
possible. But that meaning is not possible, because what is intended
is to make Brahman known only through a negation of all attributes
by saying, ‘It is called neither being nor non-being.’ It is contradictory
to show a possession of a distinctive power and to negate attributes.
Therefore, although matup and a bahuvrīhi compound convey the
same meaning of ‘possession’, its (matup’s) use is for completing the
verse. (98)

Having aroused an interest through inducement by saying, ‘The
Knowable which has Immortality as its result is being spoken of by
Me,’ the Bhagavān says: Tat, that Knowable; ucyate, is called; na
sat, neither being; nor is it called asat, non-being.

Objection: After strongly girding up the loins and declaring with a
loud voice, ‘I shall speak of the Knowable,’ is it not incongruous to
say, ‘That is called neither being nor non-being’?

Reply: No. What has been said is surely consistent.
Objection: How?
Reply: For in all the Upanisads, the Knowable, that is Brahman,

has been indicated only by negation of all attributes—‘Not this, not
this’ (Br. 4.4.22), ‘Not gross, not subtle’ (op. cit. 3.3.8), etc.; but not
as ‘That is this’, for It is beyond speech.

Objection: Is it not that a thing which cannot be expressed by the
word ‘being’ does not exist? Likewise, if the Knowable cannot be
expressed by the word ‘being’, It does not exist. And it is
contradictory to say, ‘It is the Knowable’, and ‘It cannot be expressed
by the word “being”.’

Counter-objection: As to that, not that It does not exist, because It
is not the object of the idea, ‘It is non-being.’

Objection: Do not all cognitions verily involve the idea of being or
non-being? This being so, the Knowable should either be an object



of a cognition involving the idea of existence, or it should be an
object of a cognition involving the idea of non-existence.

Reply: No, because, by virtue of Its being supersensuous, It is
not an object of cognition involving either of the two ideas. Indeed,
any object perceivable by the senses, such as pot etc., can be either
an object of cognition involving the idea of existence, or it can be an
object of cognition involving the idea of non-existence. But this
Knowable, being supersensuous and known from the scriptures,
which are the sole means of (Its) knowledge, is not, like pot etc., an
object of cognition involving either of the two ideas. Therefore It is
called neither being nor non-being.

As for your objection that it is contradictory to say, ‘It is the
Knowable, but it is neither called being nor non-being,’—it is not
contradictory; for the Upanisad says, ‘That (Brahman) is surely
different from the known and, again, It is above the unknown’ (Ke.
1.4).

Objection: May it not be that even the Upanisad is contradictory
in its meaning? May it not be (contradictory) as it is when, after
beginning with the topic of a shed for a sacrifice, (99) it is said, ‘Who
indeed knows whether there exists anything in the other world or
not!’ (Tai. Saṁ. 6.1.1)?

Reply: No, since the Upanisad speaking of something that is
different from the known and the unknown is meant for establishing
an entity that must be realized. (100) But, ‘...whether there exists
anything in the other world,’ etc. is merely an arthavāda (101)
connected with an injunction.

From reason also it follows that Brahman cannot be expressed
by such words as being, non-being, etc. For, every word used for
expressing an object, when heard by listeners, makes them
understand its meaning through the comprehension of its
significance with the help of genus, action, quality and relation; not in
any other way, because that is not a matter of experience. To
illustrate this: a cow, or a horse, etc. (is comprehended) through



genus; cooking or reading, through action; white or black, through
quality; a rich person or an owner of cows, through relation. But
Brahman does not belong to any genus. Hence it is not expressible
by words like ‘being’ etc.; neither is It possessed of any quality with
the help of which It could be expressed through qualifying words, for
It is free from qualities; nor can It be expressed by a word implying
action, It being free from actions—which accords with the Upanisadic
text, ‘Partless, actionless, calm’ (Śv. 6.19). Nor has It any relation,
since It is one, non-dual, not an object of the senses, and It is the
Self.

Therefore it is logical that It cannot be expressed by any word.
And this follows from such Upanisadic texts as, ‘From which, words
turn back’ (Tai. 2.4.1), etc.

Since the Knowable (Brahman) is not an object of the word or
thought of ‘being’, there arises the apprehension of Its non-
existence. Hence, for dispelling that apprehension by establishing Its
existence with the help of the adjuncts in the form of the organs of all
creatures, the Bhagavān says:

सव�त: पािणपाद ंत�सव�तोऽि�िशरोमुखम्।
सव�त: �ुितम�लोके सव�मावृ�य ित�ित॥१३॥

13. That (Knowable), which has hands and feet everywhere,
which has eyes, heads and mouths everywhere, which has ears
everywhere, exists in creatures by pervading them all.

Tat, That—the Knowable; sarvatah-pāni-pādam, which has hands
and feet everywhere—.

The existence of the Knower of the field is revealed through the
adjuncts in the form of the organs of all creatures. And the Knower of
the field is spoken of as such because of the limiting adjuncts of the
field. The field, too, is diversely differentiated as hands, feet, etc. All
diversity in the Knower of the field, caused by the differences in the
adjunct—the field—, is certainly unreal. Hence, by denying it, the
nature of the Knowable has been stated in, ‘That is called neither



being nor non-being.’ Although the unreal form is caused by the
limiting adjuncts, still, for the comprehension of Its existence it is
said, ‘(It) has hands and feet everywhere’, etc., by assuming this as
a quality of the Knowable. Thus, as is well known, there is a saying
of the people versed in tradition, ‘The Transcendental is described
with the help of superimposition and its refutation’. Everywhere the
hands, feet, etc., which are perceived as limbs of all bodies, perform
their duties due to the presence of the power of the Knowable
(Brahman). Thus the grounds for the inference of the existence of
the Knowable are metaphorically spoken of as belonging to the
Knowable. The others have to be explained similarly.

That Knowable has hands and feet everywhere. That which has
eyes, heads, and mouths everywhere is sarvatoksi-śiro-mukham.
That which has ears everywhere is sarvatah- śrutimat: śruti means
the organ of hearing; that which has it is śruti-mat. Tisṭhati, It exists,
remains established; loke, in the multitude of creatures; āvrtya, by
pervading; sarvam, them all.

With this purpose in view, that as a result of the superimposition
of the organs like hands, feet, etc., which are adjuncts, there may not
be the misconception that the Knowable is possessed of them
(adjuncts), the (next) verse is begun:

सव�ि��यगुणाभासं सव�ि��यिवविज�तम्।
अस�त ंसव�भृ�चैव िनगु�णं गुणभो�तृ च॥१४॥

14. Shining through the functions of all the organs, (yet) devoid of
all the organs; unattached, and verily the supporter of all; without
quality, and the perceiver of qualities;

Sarvendriya-guna-ābhāsam, shining through the functions of all
the organs: By the use of the words all the organs are understood
ears etc., known as the sense-organs and motor-organs, as also the
internal organs—the intellect and the mind, for they are equally the
limiting adjuncts of the Knowable. Besides, the organs of hearing
etc. become the limiting adjuncts from the very fact of the internal
organ becoming so. Hence, the Knowable gets expressed through



determination, thinking, hearing, speaking, etc. that are the functions
of all the organs, internal and external, which are the limiting
adjuncts. In this way, It is manifest through the functions of all the
organs. The idea is that, that Knowable appears to be as though
active owing to the functions of all the organs, as it is said in the
Upanisadic text, ‘It thinks, as it were, and shakes, as it were’ (Br.
4.3.7).

For what reason, again, is It not perceived as being actually
active? In answer the Bhagavān says: It is sarva-indriya-varitam,
devoid of all the organs, that is bereft of all the instruments of action.
Hence the Knowable is not active through the functioning of the
instruments of action. As for the Upanisadic verse, ‘Without hands
and feet He moves swiftly and grasps; without eyes He sees, without
ears He hears’ (Śv. 3.19), etc.—that is meant for showing that that
Knowable has the power of adapting Itself to the functions of all the
organs which are Its limiting adjuncts; but it is not meant to show that
It really has such activity as moving fast etc. The meaning of that
verse is like that of the Vedic text, ‘The blind one discovered a gem’
(Tai. Ār. 1.11). (102)

Since the Knowable is devoid of all the instruments of actions,
therefore It is asaktam, unattached, devoid of all associations.
Although It is of this kind, yet it is ca eva, also verily; the sarva-bhrt,
supporter of all. Indeed, everything has existence as its basis,
because the idea of ‘existence’ is present everywhere. Verily, even
mirage etc. do not occur without some basis. Therefore, It is sarva-
bhrt, the supporter of all—It upholds everything.

There can be this other means as well for the realization of the
existence of the Knowable: Nirgunam, without quality—the qualities
are sattva, rajas and tamas; that Knowable is free from them; and
yet It is the guna-bhoktr, perceiver of qualities; that is, that Knowable
is the enjoyer and experiencer of the qualities, sattva, rajas and
tamas, which, assuming the forms of sound etc., transform
themselves into happiness, sorrow, delusion, etc.

Further,



बिहर�त� भूतानामचर ंचरमेव च।
सू�म�वा�दिव�ेय ंदरू�थं चाि�तके च तत्॥१५॥

15. Existing outside and inside all beings; moving as well as non-
moving, It is incomprehensible due to subtleness. So also, It is far
away, and yet near.

Existing bahih, outside—the word bahih is used with reference to
the body including the skin, which is misconceived through
ignorance to be the Self, and which is itself taken as the boundary.
Similarly, the word antah, inside, is used with reference to the
indwelling Self, making the body itself as the boundary. When
‘outside’ and ‘inside’ are used, there may arise the contingency of
the non-existence of That in the middle. Hence this is said: acaram
caram eva ca, moving as well as not moving—even that which
appears as the body, moving or not moving, is nothing but the
Knowable, in the same way as the appearance of a snake on a rope
(is nothing but the rope).

If all empirical things, moving as also non-moving, be the
Knowable, why should It not be known by all as such? In answer it is
said: It is true that It shines through everything; still it is subtle like
space. Therefore, although It is the Knowable, tat, It; is avijñeyam,
incomprehensible to the ignorant people; sūksmatvāt, due to Its
intrinsic subtleness. But to the enlightened It is ever known from the
valid means of knowledge such as (the texts), ‘All this is verily the
Self’ (Ch. 7.25.2), ‘Brahman alone is all this’ (Nr. Ut.7), etc. It is
dūrastham, far away, since, to the unenlightened, It is unattainable
even in millions of years. And tat, That; is antike, near, since It is the
Self of the enlightened.

अिवभ�त ंच भूतेषु िवभ�तिमव च ि�थतम्।
भूतभतृ� च त��ेय ं�िस�णु �भिव�णु च॥१६॥

16. And the Knowable, though undivided, appears to be existing
as divided in all beings, and It is the sustainer of all beings as also
the devourer and originator.



And further, tat, that; jñeyam, Knowable; though avibhaktam,
undivided, remaining the same in all beings like space; iva sthitam,
appears to be existing; as vibhaktam, divided; bhūtesu, in all beings,
because It is perceived as existing in the bodies themselves. And
just as a rope etc. are with regard to a snake etc. that are falsely
imagined, similarly that Knowable is bhūtabhartr, the sustainer of all
beings, since It sustains all during the period of their existence;
grasisnu, the devourer, at the time of dissolution; and prabhavisnu,
the originator, at the time of creation.

Further, if the Knowable is not perceived though existing
everywhere, then It is darkness? No! What then?

�योितषामिप त��योित�तमस: परमु�यते।
�ान ं�ेय ं�ानग�य ंहृिद सव��य िवि�तम्॥१७॥

17. That is the Light even of the lights; It is spoken of as beyond
darkness. It is Knowledge, the Knowable, and the Known. It exists
specially (103) in the hearts of all.

Tat, that Knowable; is the jyotih, Light; api, even; jyotisām, of the
lights—of the sun etc. For the lights like the sun etc. shine because
they are enkindled by the light of consciousness of the Self, as is
known from Upanisadic texts like, ‘Illumined by whose light the sun
shines’ (Tai. Br. 3.12.9.7), ‘By Its light all this shines variously’ (Śv.
6.14), and from the Smrti also, as here (in the Gītā) itself: ‘That light
in the sun…’ (15.12), etc.

It is ucyate, spoken of as; param, beyond, untouched by;
tamasah, darkness, ignorance. For cheering up anyone who may
become disheartened by thinking that Knowledge etc. is difficult to
attain, the Bhagavān says: It is jñānam, Knowledge—humility etc.
(verse 7, etc.); jñeyam, the Knowable, which has been spoken of in,
‘I shall speak of that which is to be known’ (12); and jñāna-gamyam,
the Known. The Knowable itself is referred to as jñāna-gamyam,
when after being known, It becomes the result of Knowledge. But
when It is an object to be known, It is called jñeyam. All these three
which are such, visṭhitam, specially exist; hrdi, in the hearts, in the



intellects; sarvasya, of all, of all creatures. For these three are,
indeed, perceived there.

This verse is begun for concluding the topic under discussion:

इित �े�ं तथा �ान ं�ेय ंचो�त ंसमासत:।
म��त एति��ाय म�ावायोपप�ते॥१८॥

18. Thus has been spoken of in brief the field as also Knowledge
and the Knowable. By understanding this My devotee becomes
qualified for My state.

Iti, thus; uktam, has been spoken — commencing from ‘I shall
speak of that which is to be known’ (12) and ending with ‘It is spoken
of as beyond darkness’ (17); samāsatah, in brief; the ksetram, field—
beginning with the ‘great elements’ and ending with ‘fortitude’ (5,6);
tathā, as also; jñānam, Knowledge—beginning from ‘humility’ (7) and
ending with ‘contemplation on the Goal of the knowledge of Reality’
(11); and the jñeyam, Knowable.

All this has been stated by way of summarizing the purport of the
Vedas and the Gītā. Who is fit for this true knowledge? The answer
is: madbhaktah, My devotee, who attributes the fact of being the Self
of all to Me who am Bhagavān, Vāsudeva, the Omniscient, the
supreme Teacher, (and) whose conviction has been saturated with
the idea that whatever he sees, hears or touches, all that verily is
Bhagavān Vāsudeva. Vijñāya, by understanding; etat, this, the
aforesaid true knowledge; he upa-padyate, becomes qualified; mad-
bhāvāya, for My State (bhāva)—the State of being the supreme Self;
for that State of Mine. He attains Liberation.

There in the Seventh Chapter have been presented the two
aspects (104) of Bhagavān, viz. the higher and the lower,
characterized as the field and the Knower of the field. And it has also
been said, ‘(Understand thus) that all things have these as their
source’ (7.6). The explanation as to how creatures have the two
aspects, the field and the Knower of the field, as their source is now
being stated:

ै



�कृित ंपु�षं चैव िव��यनादी उभाविप।
िवकार�� गुण��ैव िवि� �कृितस�भवान्॥१९॥

19. Know both Nature and also the individual Ātman (105) to be
verily without beginning; know the modifications as also the qualities
as born of Nature.

Viddhi, know; ubhau, both; prakrtim Nature; and also the
purusam, individual Ātman;—these two; Nature and the Ātman, the
aspects of Bhagavān—to be api, verily; anādī, without beginning.
Those two that have no beginning (ādi), are anādī. Since the
Bhagavānhood of Bhagavān is eternal, therefore it is logical that
even His aspects also should have eternality. For Bhagavān’s
Bhagavānhood consists verily in having the two aspects. Those two
aspects through which Bhagavān becomes the cause of creation,
continuance and dissolution of the Universe, and which are
beginningless, are the sources of mundane existence.

Some interpret the phrase anādī in the tatpurusa (106) sense of
na ādī, not primeval (not cause). (According to them) thereby indeed
is established the causality of Bhagavān. Again, if Nature and Ātman
themselves be eternal, the mundane existence would surely be their
creation, and the causality of the mundane existence would not be
Bhagavān’s.

That is wrong because, there being nothing to rule over before
the emergence of Nature and Ātman, there will arise the contingency
of Bhagavān ceasing to be Bhagavān! And if the mundane state be
uncaused (107) there arises the contingency of the absence of
Liberation, (108) the scriptures becoming useless, and the absence of
bondage and freedom. On the other hand, all these become
justifiable if Bhagavān and the two aspects be eternal.

How?
Viddhi, know; the vikārān, modifications that will be spoken of—

the intellect etc., the body and the organs; ca eva, as also; gunān,
the qualities (sattva etc.)—manifest in the form of the mental states



of happiness, sorrow and attachment; as prakrti-sambhavān, born of
Nature. Nature, Māyā, is the power of Bhagavān, which is the cause
of the modifications and which consists of the three qualities. Those
modifications and qualities, which have that Nature as their source,
—know those modifications and qualities as ‘born of Nature’, as
transformations of Nature.

Which again, are those modifications and qualities born of
Nature?

काय�करणकतृ��वे हेतु: �कृित��यते।
पु�ष: सुखद:ुखान� भो�तृ�वे हेतु��यते॥२०॥

20. With regard to the source of body and organs, Nature is said
to be the cause. The Ātman is the cause so far as enjoyership of
happiness and sorrow is concerned.

Kārya-karana-kartrtve, with regard to the source of body and
organs: Kārya is the body, and karana are the thirteen (109) organs
existing in it. Here, by the word kārya are understood the aforesaid
elements that produce the body as also the objects which are
modifications born of Nature. And since the qualities—which are
born of Nature and manifest themselves as happiness, sorrow and
delusion—are dependent on the organs, (therefore) they are implied
by the word karana, organs. The kartrtvam, (lit) agentship, with
regard to these body and organs consists in being the source of the
body and organs. With regard to this source of the body and organs,
prakrtih, Nature; ucyate, is said to be; the hetuh, cause, in the sense
of being the originator. Thus, by virtue of being the source of body
and organs, Nature is the cause of mundane existence.

Even if the reading be kārya-kārana-kartrtva, kārya (effect,
modification) will mean anything that is the transformation of
something; and kārana (cause) will be that which becomes
transformed. So the meaning of the compound will be: ‘with regard to
the source of the effect and the cause’.



Or, kārya means the sixteen (110) modifications, and kārana
means the seven (111) transformations of Nature. They themselves
are called effect and cause. So far as the agentship with regard to
these is concerned Nature is said to be the cause, because of the
same reason of being their originator.

As to how the Ātman can be the cause of mundane existence is
being stated: Purusah, the Ātman, the empirical being, the knower of
the field—all these are synonymous; is the hetuh, cause; bhoktrtve,
so far as enjoyership, the fact of being the perceiver; sukha-
duhkhānām, of happiness and sorrow—which are objects of
experience, is concerned.

How, again, is it asserted with respect to Nature and Ātman that,
they are the causes of mundane existence by virtue of this fact of
their (respectively) being the source of body and organs, and the
perceiver of happiness and sorrow?

As to this the answer is being stated: How can there be any
mundane existence if there be no modification of Nature in the form
of body and organs, happiness and sorrow, and cause and effect,
and there be no Ātman, the conscious being, to experience them?
On the other hand, there can be mundane existence when there is a
contact, in the form of ignorance, between Nature—modified in the
form of body and organs, and cause and effect as an object of
experience and the Ātman opposed to it as the experiencer.
Therefore it was reasonable to have said that, Nature and Ātman
become the cause of mundane existence by (respectively) becoming
the originators of the body and organs, and the perceiver of
happiness and sorrow.

What again is this that is called worldly existence? Worldly
existence consists in the experience of happiness and sorrow; and
the state of mundane existence of the Ātman consists in its being the
experiencer of happiness and sorrow.

It has been asserted that the state of mundane existence of the
Ātman consists in its being the experiencer of happiness and sorrow.



How does it come about? This is being answered:

पु�ष: �कृित�थो िह भु��ते �कृितजा�गुणान्।
कारणं गुणस�ोऽ�य सदस�ोिनज�मसु॥२१॥

21. Since the Ātman is seated in Nature, therefore it experiences
the qualities born of Nature. Contact with the qualities is the cause of
its births in good and evil wombs.

Hi, since; purusah, the Ātman, the experiencer; is prakrtisthah,
seated in Nature, which is characterized as ignorance and gets
transformed into body and organs, that is, (since the Ātman) has
become identified with Nature; therefore, bhunkte, (112) it enjoys, that
is experiences; gunān, the qualities—manifest as happiness, sorrow
and delusion; prakrtijān, born of Nature, thinking thus, ‘I am happy,
sorrowful, deluded, learned.’ Even though ignorance continues as a
cause, still the main cause of worldly existence, of birth, is the
contact, the self-identification, with the qualities—happiness, sorrow,
and delusion—when they are experienced, as is affirmed by the
Upanisadic text, ‘What it desires, it resolves’ (Br. 4.4.5) (113). That
very fact is stated here: Gunasangah, contact with the qualities; is
kāranam, the cause; asya, of its, the Ātman’s, the experiencer’s;
sad-asad-yoni-janmasu, births in good and evil wombs. Self-
identification with the qualities is the cause of the experience of
births in good and evil wombs. Or the meaning is, ‘Self-identification
with the qualities is the cause or its worldly existence through birth in
good and evil wombs,’ where the words ‘of worldly existence’ have to
be supplied. The good wombs are the wombs of gods and others;
evil wombs are the wombs of beasts etc. From the force of the
context it is to be understood that there is no contradiction in
including even human wombs among ‘good and evil wombs’.

It amounts to saying that ignorance—called ‘being seated in
Nature’—and the contact with, that is the desire for, the qualities are
the causes of worldly existence. And this is said so that they can be
avoided. And in the scripture Gītā it is a well-known fact that
knowledge and dispassion, accompanied with renunciation, are the



causes of removing this (ignorance and self-identification with the
qualities). That knowledge about the field and the Knower of the
field, too, has been presented earlier. This has also been said in, ‘…
by realizing which one attains Immortality’ (12), etc., through the
process of refutation of elements alien (to the Self) and
superimposition of qualities belonging to others (that are not the
Self). (114)

A direct presentation is again being made of that (knowledge)
itself:

उप��ानुम�ता च भत� भो�ता महे�र:।
परमा�मेित चा�यु�तो देहेऽि�म�पुु�ष: पर:॥२२॥

22. He who is the Witness, the Permitter, the Sustainer, the
Experiencer, the great Bhagavān, and who is also spoken of as the
transcendental Self is the supreme Person in this body.

He who is the upadrasṭā, Witness, who while staying nearby
does not Himself become involved: As when the priests and the
performer of a sacrifice remain engaged in duties connected with the
sacrifice, there is another (called Brahmā) remaining nearby who is
unengaged, is versed in the science of sacrifices and witnesses the
merit or demerit of the activities of the priest and the performer of the
sacrifice, similarly, He who is not engaged in the activities of and is
different from the body and organs, who has characteristics other
than theirs, and is the proximate (upa) observer (drasṭā) of the body
and organs engaged in their duties, is the upa-drasṭā.

Or: The observers are the body, eyes, mind, intellect and the
Ātman. Of them the body is the external observer. Proceeding
inwards from that (body), the Self is the inmost as also the proximate
observer, compared with which there is no other higher and inner
observer. The Self, because of being the most proximate observer, is
the upadrasṭā. Or, It is the upadrasṭā since, like the onlooker of a
sacrifice, It witnesses everything.



And He is the anu-mantā, Permitter: Anumananam, approval,
means satisfaction with those performers (viz. body and organs) as
also their performances. The agent of that (approval) is the
anumantā. Or, He is the anumantā since, even though Himself not
engaged in the activities of the body and organs, He appears to be
favourably disposed towards and engaged in them. Or, He is the
anumantā because, when the body and organs are engaged in their
own functions, He remains as a witness and never dissuades them.

It is the bhartā, Sustainer: Bharanam means the continuance in
their own state of the body, organs, mind and intellect, which reflect
consciousness and have become aggregated owing to the need of
serving the purpose (115) of some other entity, viz. the conscious Self.
And that (continuance) is verily due to the consciousness that is the
Self. In this sense the Self is said to be the Sustainer.

It is the bhoktā, Experiencer: As heat is by fire, similarly, the
experiences of the intellect—in the form of happiness, sorrow and
delusion in relation to all objects—, when born as though permeated
by the consciousness that is the Self, are manifested differently by
the Self which is of the nature of eternal Consciousness. In this
sense the Self is said to be the Experiencer.

He is maheśwarah, the great Bhagavān, because, as the Self of
all and independent, He is the great Ruler.

He is paramātmā, the transcendental Self, because He is the Self
which has the characteristics of being the supreme Witness etc. of
(all) those—beginning from the body and ending with the intellect—
which are imagined through ignorance to be the indwelling Self. He
is api ca, also; uktah, spoken of, referred to, in the Upanisads; iti, as,
with the words; ‘He is the indwelling One, the paramātmā, the
transcendental Self.’ (116) Where is He? The parah, supreme;
purusah, Person, who is higher than the Unmanifest and who will be
spoken of in, ‘But different is the supreme Person who is spoken of
as the transcendental Self’ (15.17); is asmin, in this; dehe, body.



What has been presented in, ‘…also understand Me to be the
Knower of the field’ (2), has been explained and concluded.

य एव ंवेि� पु�षं �कृित ंच गुणै: सह।
सव�था वत�मानोऽिप न स भूयोऽिभजायते॥२३॥

23. He who knows thus the Person and Nature along with the
qualities will not be born again, in whatever way he may live.

Sah yah, he who; vetti, knows, in the manner described; the
purusam, Person, that Self possessed of the characteristics stated
above, as ‘I myself (am That)’; and knows prakrtim, Nature as
described above, which is characterized as ignorance; to have been
eradicated by Knowledge, saha, along with; gunaih, the qualities
which are its modifications; na abhijāyate, will not be born; bhūyah,
again—after the fall of this body of the man of realization, he does
not become born again for (taking) another body, that is he does not
take up another body; sarvathā api, in whatever way; vartamānah,
he may live. From the word api it is understood that, it goes without
saying that one who is firm in his own duty is not reborn.

Objection: Though it has been said that there is absence of
rebirth after the dawn of Knowledge, still it is not illogical that actions
done (in the present life) before the rise of Knowledge and those
done subsequently, as also those done in the many past lives,
should be destroyed without yielding their results? Hence there
should be three births! For destruction of acquired merit is not
logical, to the same extent as actions that have produced the present
birth and are yielding their proper results (cannot be destroyed).
Besides, it is not understood that actions have distinctions (117).
Therefore, the actions of the three kinds, without exception, will
produce three births or they all collectively will produce one birth.
Otherwise, if the acquired merits become destroyed, it will lead to
loss of faith everywhere as well as to the purposelessness of
scriptures. Therefore it has been illogical to say, ‘he will not be born
again.’



Reply: No, for the burning away of all the actions of the man of
knowledge has been stated in hundreds of Upanisadic texts such as:

‘And all one’s actions become dissipated’ (Mu. 2.2.8);

‘Anyone who knows (that supreme) Brahman, becomes Brahman’ (op. cit. 3.2.9);
‘For him the delay is for so long only (as he does not become freed)’ (Ch. 6.14.2);

‘As the fibres at the tip of a blade of reed (become completely burnt...,’ so) all actions
‘get completely burnt’ (op. cit. 5.24.3).

Here too the burning of all actions has been stated in, ‘as a
blazing fire reduces pieces of wood to ashes,...’etc. (4.37), and He
will also say so (later) (118).

This accords with reason also. Verily, actions, which arise from
the seed of evils (119) like ignorance and desires, germinate the
sprout of rebirth. Here also it has been said by the Bhagavān in
various places that actions which are associated with egoism and
desire for results bear fruits, not the others. And there is also the
verse: ‘As seeds burnt by fire do not germinate, so also the Self does
not acquire another body due to evils that have been burnt by
Knowledge (cf. Mbh. Va. 199. 107).

Objection: It may be granted for the present that actions
performed after the rise of Knowledge are burnt by Knowledge, since
they coexist with Knowledge. But the burning away of actions done
in this life prior to the rise of Knowledge and those done in the many
past lives is not reasonable.

Reply: No, because of the qualification, ‘all actions’ (4.37).
Objection: May it not be that ‘all actions’ means those that are

undertaken after Illumination?
Reply: No, for there is no reason for the restriction (of the

meaning). On the other hand, as for the statement, ‘just as actions
that have produced the present birth and are already active in
producing their results do not get dissipated even after Illumination,
similarly it is not reasonable that actions which have not commenced
producing their results should get dissipated,’—that is wrong.

Objection: Why?



Reply: Since they have already begun producing results, like an
arrow that has been shot: As an arrow, freed earlier from a bow for
hitting a target, even after piercing through the target comes to a
stop only after falling down as a result of the dissipation of its initial
momentum, similarly, actions that produced the (present) body verily
continue, even after fulfilling the purpose of maintaining the body, to
exist as before until the dissipation of their inherent tendencies. But,
as that very arrow, when it has not acquired the momentum needed
for action, when it has not been shot even though fixed on the bow,
can be withdrawn, similarly, actions which have not begun yielding
their results may be rendered unproductive by Knowledge, even
while existing in their receptacle. (120) Hence, it is established that, it
has been reasonable to state that on the fall of the present body of
an enlightened person, ‘He is not born again.’

Here are being presented these meditation etc. which are the
alternative means for the realization of the Self:

�याननेा�मिन प�यि�त केिचदा�मानमा�मना।
अ�ये स��येन योगेन कम�योगेन चापरे॥२४॥

24. Through meditation some realize the Self in (their) intellect
with the help of the internal organ; others through Sānkhya-Yog, and
others through Karma-Yog.

Dhyānena, through meditation: Meditation means contemplation
(on the Self) after withdrawing into the mind with concentration the
organs of hearing etc. from the objects like sound etc., and then
withdrawing the mind into the indwelling conscious Self. Thus, from
the citation of such illustrations as, ‘the crane meditates, as it were’,
‘the earth meditates, as it were’, ‘the mountains meditate, as it were’
(Ch. 7.6.1), it follows that meditation is a constant and uninterrupted
current of thought like a line of pouring oil. Through that meditation,
kecit, some yogīs; paśyanti, realize; the indwelling conscious
ātmānam, Self; ātmani, in (their) intellect; ātmanā, with the help of
the internal organ that has been purified by meditation.



Anye, others; sānkhyena yogena, through Sānkhya-Yog:
Sānkhya means thinking, ‘These qualities, viz. sattva, rajas and
tamas, are objects of my perception; I am the Self, distinct from
them, a witness of their functions, eternal and different from the
qualities.’ This Sānkhya is Yog. (121) Through that they realize the
Self with the help of the internal organ. This is how it is to be
construed.

And anye, others; karma-yogena, through Karma-Yog—action
itself being the Yog: Action performed with the idea of dedication to
Bhagavān is figuratively called Yog since it leads to Yog. (Others
realize) with the help of that (action), through purification of the mind
and rise of Knowledge. (122)

अ�ये �वेवमजान�त: �ु�वाऽ�ये�य उपासते।
तेऽिप चािततर��येव मृ�युं �ुितपरायणा:॥२५॥

25. Others, again, who do not know thus, take to thinking after
hearing from others; they, too, who are devoted to hearing, certainly
overcome death.

Anye tu, others again; ajānantah, who do not know the Self as
described above; evam, thus, even in one of these alternative ways;
upāsate, take to thinking, take to reflection, being imbued with faith;
śrutvā, after hearing; anyebhyah, from others, from the teachers,
having been told, ‘Think only of this.’ Te api ca, they, too; śruti-
parāyanāh, who are devoted to hearing, to whom hearing is the
supreme course, the best discipline for starting on the path to
Liberation, that is, those who, themselves lacking in discrimination,
accept only others’ advice as most authoritative; eva, certainly; ati-
taranti, overcome; mrtyum, death, that is the mundane existence
which is fraught with death.

The implication is; It goes without saying that those discriminating
people who are independent in the application of the valid means of
knowledge, cross over death.



That the knowledge of the identity of the Knower of the field and
Bhagavān leads to Liberation has been stated in, ‘…by realizing
which one attains Immortality’ (12). For what reason is it so? To point
out that reason the (next) verse is begun:

याव�स�ायते िकि�च�स��व ं�थावरज�मम्।
�े��े��संयोगा�ि�ि� भरतष�भ॥२६॥

26. O scion of the Bharata dynasty, whatever object, moving or
non-moving, comes into being, know that to be from the association
of the field and the Knower of the field!

Bharatarsabha, O scion of the Bharata dynasty; yāvat kiñcit,
whatever; sattvam, object;—as to whether they are without
exception, the Bhagavān says—sthāvara-jangamam, moving or non-
moving; sañjāyate, comes into being; viddhi, know; tat, that; as
originating ksetra-ksetrajña-saṁyogāt, from the association of the
field and the Knower of the field.

Objection: What, again, is meant by this ‘association of the field
and the Knower of the field’? Since the Knower of the field is partless
like space, therefore Its conjunction with the field cannot be a kind of
relationship like coming together of a rope and a pot through the
contact of their parts. Nor can it be an intimate and inseparable
relation as between a thread and a cloth, since it is not admitted that
the field and the Knower of the field are mutually related by way of
being cause and effect.

Reply: The answer is: The association of the field and the
Knower of the field—which are the object and the subject,
respectively, and are of different natures—is in the form of
superimposition of each on the other as also of their qualities, as a
consequence of the absence of discrimination between the real
natures of the field and the Knower of the field. This is like the
association of a rope, nacre, etc. with the superimposed snake,
silver, etc. owing to the absence of discrimination between them.
This association of the field and the Knower of the field in the form of
superimposition is described as false knowledge. After having known



the distinction between and the characteristics of the field and the
Knower of the field according to the scriptures, and having
separated, like a stalk from the Muñjagrass, the above-described
Knower of the field from the field whose characteristics have been
shown earlier, he who realizes the Knowable (that is the Knower of
the field)—which, in accordance with ‘That is neither called being nor
non-being’ (12), is devoid of all distinctions created by adjuncts—as
identical with Brahman; and he who has the firm realization that the
field is surely unreal like an elephant created by magic, a thing seen
in a dream, an imaginary city seen in the sky, etc., and it appears as
though real—for him false knowledge becomes eradicated, since it is
opposed to the right knowledge described above.

Since the cause of his rebirth has been eliminated, therefore
what was said in, ‘He who knows thus the Person and Nature along
with the qualities…’, that the man of realization is not born again
(23), has been a reasonable statement.

In ‘He … will not be born again’ (23) has been stated the result of
right knowledge, which is the absence of birth owing to the
destruction of ignorance etc., the seeds of worldly existence. The
cause of birth, viz. the association of the field and the Knower of the
field brought about by ignorance, has also been stated. Hence,
although right knowledge, which is the remover of that ignorance,
has been spoken of, still it is being stated over again in other words:

समं सव�षु भूतेषु ित��त ंपरमे�रम्।
िवन�य��विवन�य�त ंय: प�यित स प�यित॥२७॥

27. He sees who sees the supreme Bhagavān as existing equally
in all beings, and as the Imperishable among the perishable.

Sah, he; paśyati, sees; yah, who; paśyati, sees;—whom?—
parameśwaram, the supreme Bhagavān—the Bhagavān who is
supreme as compared with the body, organs, mind, intellect, the
Unmanifest and the individual Ātman; as tisṭhantam, existing, having
His presence; samam, equally, without distinction;— where?—
sarvesu, in all; bhūtesu, beings, all living things from Brahmā to the



non-moving;—he who sees Him existing equally in all living things.
The Bhagavān specifies them by the word vinaśyatsu, among the
perishable; and He also specifies Him, the supreme Bhagavān, by
the word avinaśyantam, the Imperishable. This is meant for showing
the absolute difference between the living things and Bhagavān.

How?
For, all the modifications (123) of an existing thing have as their

root that modification of an existing thing described as birth. All other
modifications of existing things that follow birth end with destruction.
After destruction there is no modification of an existing thing,
because the object itself becomes non-existent. Indeed, qualities can
exist so long as the thing qualified exists. Therefore, by the
reiteration of the absence of the last modification of an existing thing,
all its preceding modifications become negated along with their
effects. Hence it is established that the supreme Bhagavān is very
greatly different from all beings, and is also Unconditioned (124) and
One.

He sees who thus sees the supreme Bhagavān as described.
Objection: Is it not that all people see? What is the need of

specification?
Reply: True, they see; but they see contrarily! Hence the

Bhagavān specifies, ‘He alone sees’. As in comparison with one
who, suffering from the (eye) disease called Timira, sees many
moons, the person who sees one moon is distinguished by saying,
‘He alone sees,’ similarly, here as well, the man who sees the one
undivided Self as described above is distinguished from those who
contrarily see many and differentiated selves, by saying ‘He alone
sees’. Others, though seeing, do not see because they see contrarily
like the person who sees many moons. This is the meaning.

The above-described true knowledge has to be praised by stating
its result. Hence the verse begins:

समं प�यि�ह सव�� समवि�थतमी�रम्।
ो



न िहन��या�मना�मान ंततो याित पर� गितम्॥२८॥
28. Since by seeing equally Bhagavān who is present alike

everywhere he does not injure the Self by the Self, therefore he
attains the supreme Goal.

Hi, since; paśyan, by seeing, by realizing; samam, equally;
īśvaram, Bhagavān, that is, (by realizing Him) as described in the
immediately preceding verse; who is samavasthitam, present alike;
sarvatra, everywhere, in all beings;—what follows from seeing
equally?—he na, does not; hinasti, injure; his own ātmānam, Self;
ātmanā, by the Self, by his own Self; tatah, therefore, as a result of
that non-injuring; yāti, he attains; the parām, supreme; gatim, Goal,
called Liberation.

Objection: Is it not that no creature whatsoever injures himself by
himself? Why do you refer to an irrelevant thing by saying, ‘He does
not injure …’, which is like saying, ‘Fire should neither be lit on the
earth nor in the sky,’ etc.?

Reply: This defect does not arise, because it is logical with
reference to an unenlightened person’s ignoring the Self. For, all
unillumined people ignore the very well-known Self which is manifest
and directly perceptible, and regard the non-Self as the Self. By
performing righteous and unrighteous acts they destroy even that
self which has been accepted, and adopt another new self. And
destroying even that, they take up another. Similarly, destroying even
that, they adopt another. In this way they destroy the self that had
been accepted successively. Thus, all unillumined persons are
destroyers of the Self. But that which is the Self in reality, even that
remains as though destroyed for ever by ignorance, because of the
absence of any benefit from Its presence. So, all unenlightened
persons are, verily, destroyers of the Self.

On the contrary, the other person who has realized the Self as
described does not injure in either way (125) the Self by his own Self.
Therefore he attains the supreme Goal, that is, the result stated
above comes to him.



Lest it be doubted that what was said in, ‘seeing equally
Bhagavān who is present in all beings, he does not injure the Self by
the Self’, is improper with regard to the selves which are diverse
according to the differences created by the variety in their own
qualities and actions, the Bhagavān says:

�कृ�यैव च कम�िण ि�यमाणािन सव�श:।
य: प�यित तथा�मानमकत�र ंस प�यित॥२९॥

29. And he who sees actions as being done in various ways by
Nature itself, and also the Self as the non-agent,—he sees.

And yah, he who; paśyati, sees, realizes; karmāni, actions, those
performed through speech, mind and body; as kriyamānāni, being
done, being accomplished; sarvaśah, in various ways; prakrtyā, by
Nature—Nature is Bhagavān’s Māyā consisting of the three qualities,
as is said in the Upanisadic text, ‘However, know Māyā as Nature’
(Śv. 4.10); by that Nature; eva, itself—not by the other (126) which
transforms itself in the form of cause and effects such as Mahat etc.;
tathā, and also; ātmānam, the Self, the Knower of the field; as
akartāram, the non-agent, devoid of all adjuncts; sah, he; paśyati,
sees—he is the one who has realized the supreme Reality. This is
the idea. What is implied is that there is no valid proof about
differences in the Non-agent who is devoid of qualities and is
unconditioned like space.

The Bhagavān elaborates again in other words that very true
knowledge:

यदा भूतपृथ�भावमेक�थमनुप�यित।
तत एव च िव�तार ं�� स�प�ते तदा॥३०॥

30. When one realizes that the state of diversity of living things is
rooted in the One, and that their manifestation is also from That, then
one becomes identified with Brahman.

Yadā, when, at the time when; anupaśyati, one realizes—having
reflected in accordance with the instructions of the scriptures and the



teachers, one realizes as a matter of one’s own direct experience
that ‘All this is but the Self’ (Ch. 7.25.2); that bhuta-prthak-bhāvam,
the state of diversity of living things; is ekastham, rooted in the One,
existing in the one Self; and their vistāram, manifestation, origination;
tatah, eva, is also from That—when he realizes that origination in
such diverse ways as, ‘the vital force is from the Self, hope is from
the Self, memory (127) is from the Self, space is from the Self, fire is
from the Self, water is from the Self, coming into being and
withdrawal are owing to the Self, food is from the Self’ (op. cit.
7.26.1); tadā, then, at that time; brahma sampadyate, one becomes
identified with Brahman Itself. This is the import.

If the same Self be the Self in all the bodies, then there arises the
possibility of Its association with their defects. Hence this is said:

अनािद�वाि�गु�ण�वा�परमा�मायम�यय:।
शरीर�थोऽिप कौ�तेय न करोित न िल�यते॥३१॥

31. Being without beginning and without qualities, O son of Kuntī,
this immutable, supreme Self does not act, nor is It affected (128),
although existing in the body.

Anāditvāt, being without beginning: Adih means cause; that
which has no cause is anādih. That which has a cause undergoes
loss of its own characteristics. But this One, being causeless, has no
parts. This being so, It does not suffer loss.

So also, nirgunatvāt, being without qualities: Indeed, It is only
something possessing qualities that perishes owing to the loss of its
qualities. But this One, being without qualities, does not perish.
Hence, ayam, this; paramātmā, supreme Self; is avyayah,
immutable. It suffers no depletion. Therefore It is immutable. Since
this is so, therefore, api, although; śarīra-sthah, existing in the body
—since the perception of the Self occurs in the bodies, It is said to
be ‘existing in the body’; even then, It na, does not; karoti, act. From
the very fact that It does not act, It na, is not; lipyate, affected by the
result of any action. For, one who is an agent of action becomes



affected by its result. But this One is not an agent. Hence It is not
affected by any result. This is the meaning.

Objection: Who is it, again, that acts in the body and becomes
affected? On the one hand, if there be some embodied being other
than the supreme Self who acts and becomes affected, then it has
been improper to say in, ‘And also understand Me to be the Knower
of the field,’ etc., that the Knower of the field and Bhagavān are one.
Again, if there be no embodied being who is different from
Bhagavān, then it has to be stated who is it that acts and gets
affected. Or it has to be asserted that the supreme One does not
exist. (129)

Thus, since the Upanisadic philosophy as stated by the
Bhagavān is in every way difficult to understand and difficult to
explain, it has therefore been abandoned by the Vaiśesikas, the
Sānkhyas, the Jainas and the Buddhists.

Reply: As to that, the following refutation has been stated by the
Bhagavān Himself in, ‘But it is Nature that acts’ (5.14). Indeed,
Nature, which is nothing but ignorance, acts and becomes affected.
In this way empirical dealing becomes possible; but in reality it does
not occur in the one supreme Self.

It has been accordingly shown by the Bhagavān in various places
that there is no duty to be performed by those who adhere to this
philosophy of discriminating knowledge of the supreme Reality, who
are steadfast in Knowledge, who have spurned actions arising out of
ignorance, and who are mendicants belonging to the highest Order
of monks.

The Bhagavān cites an illustration to show like what It does not
act and is not affected:

यथा सव�गत ंसौ��यादाकाशं नोपिल�यते।
सव��ावि�थतो देहे तथा�मा नोपिल�यते॥३२॥

32. As the all-pervading space is not defiled, because of its
subtlety, similarly the Self, present everywhere in the body (130), is



not defiled.
Yathā, as; sarva-gatam, the all-pervading; ākāśam, space;—

though pervasive, still, na upalipyate, is not defiled, does not come
into contact; sauksmyāt, because of its subtlety; tathā, similarly;
ātmā, the Self; avasthitah, present, sarvatra, everywhere; dehe, in
the body; na, is not; upalipyate, defiled.

Further,

यथा �काशय�येक: कृ��न ंलोकिममं रिव:।
�े�ं �े�ी तथा कृ��न ं�काशयित भारत॥३३॥

33. As the single sun illumines this whole world, similarly, O
descendant of the Bharata dynasty, the Knower of the field illumines
the whole field.

Yathā, as; ekam, the one; ravih, sun; prakāśayati, illumines;
imam, this; krtsnam, whole; lokam, world tathā, similarly;—who?—
ksetrī, the Knower of the field, that is the supreme Self, though one;
prakāśayati, illumines; krtsnam, the whole; ksetram, field, from the
‘great elements’ to ‘fortitude’ (cf. 5-6).

Here the illustration of the sun serves to highlight two aspects of
the Self, viz. that, like the sun, the Self is one in all the fields, and
that It remains unaffected.

This verse is meant for summarizing the idea of the whole of this
chapter:

�े��े��योरेवम�तर ं�ानच�ुषा।
भूत�कृितमो�ं च ये िवदयु�ि�त ते परम्॥३४॥

34. Those who know thus through the eye of wisdom the
distinction between the field and the Knower of the field, and the
annihilation of the Matrix of beings,—they reach the Supreme.

Ye, those who; viduh, know; evam, thus, in the manner described
above; jñāna-caksusā, through the eye of wisdom—the eye is the
realization in the form of the knowledge of the Self, which arises from



following the instructions of the scriptures and teachers; through that
eye of wisdom; antaram, the distinction, the particular mutual
distinction; ksetra-ksetrajñayoh, between the field and the Knower of
the field as they have been explained; and bhūta-prakrti-moksam,
the annihilation of the Matrix of beings—the Matrix of beings is that
which is described as ignorance and is called the Unmanifest; (those
who know) the annihilation (moksanam) of that Matrix of beings; te,
they; yānti, reach, go to; param, the Supreme, to Brahman, the
Reality which is the supreme Goal. The idea is that they do not take
up a body again.

FOOTNOTES AND REFERENCES
[80] In the first six and the following six chapters the meaning of

the words ‘thou’ and ‘That’, respectively, have been spoken
of. The last six chapters are concerned with determining the
meaning of the sentence (‘Thou art That’) as a whole.

[81] See footnote on p.20, and p.141.
[82] If it be held that objects of experience may be superimposed

on one another, but they cannot be superimposed on the
experiencer, the answer is that this cannot be a universal
proposition. For decrepitude and death, which are matters of
experience, are superimposed on the Self, the experiencer.

[83] Etc: false perception and doubt.
[84] It is known through the process of agreement and difference

that false perception etc. arise from some defects, and they
are not the qualities of the Self.

[85] Natural relationship—Self-identification with the body through
ignorance.

[86] In the Br. (1.5.17) we read, ‘Now therefore the entrusting:
When a man thinks he will die, he says to his son, “You are
Brahman, you are the sacrifice, and you are the world,”’ etc. It



has been enjoined here in this manner that the son should
accept as his own all the duties thus entrusted to him by the
father. Similarly, it is understood that when a son in unable to
perform his own duties, the father has to accept them. So also
in the case of brothers and others.

Thus, in the case of the enlightened person also, though
there is a comprehension of his own distinction from effect and
cause, still, owing to his earlier relationship with ignorance,
body, etc., there is no contradiction in his understanding that
the injunctions and prohibitions are meant for him.

[87] In B.S. (3.4.26–7) it is said that the merit earned by the
performance of scriptural duties helps to generate knowledge
of Brahman. Therefore these duties are not meant for the
enlightened. (By following what is enjoined, and avoiding what
is prohibited, one’s mind becomes purified, and then only one
understands he is different from cause and effect—agentship
and enjoyership.—Tr.)

[88] Possessed of aristocracy, etc.
[89] Body, wife, etc.
[90] ‘When you are knowing your own ignorance.’
[91] ‘After having perceived ignorance as an object of your

knowledge, how can you who continue to be the knower
cognize yourself as the knower of that ignorance? For this
would lead to the contradiction of the same person becoming
the subject and the object of cognition.’

[92] Since the knower cannot be known, therefore his relation with
ignorance also cannot be known by himself or by anybody
else.

[93] The different branches of Vedic texts.
[94] The undifferentiated (avyakta), mahat, egoism and the five

uncompounded subtle elements.



[95] Birth etc. are perceivable events, and as such are not
miseries in themselves.

[96] See fn. on p. 193.—Tr.
[97] ‘That which has no (a) beginning (ādi) is anādi.’ Matup is

used to denote possession. Since the idea of possession is
already implied in anādi, therefore matup, if added after it,
becomes redundant.

[98] The Commentator accepts anādimat as a nañ-tatpurusa
compound. If, however, the Bahuvrīhi is insisted on, then the
mat after anādi should be taken as completing the number of
syllables needed for versification. So, mat need not be
compounded with param.

[99] Cf. ‘Prācīnavamśam karoti, he constructs (that is shall
construct) (the sacrificial shed) with its supporting beam
turned east-ward’ (Tai. Saṁ.; also see Sanskrit-English
Dictionary, Monier Williams).—Tr.

[100] The Upanisadic text is not to be rejected on the ground that
it is paradoxical, for it is meant to present Brahman as
identical with one’s own inmost Self.

[101] See note on p. 46. Here, the passage, ‘…whether there
exists…,’ etc. is to be interpreted as an arthavāda
emphasizing the need of raising a shed, irrespective of any
other consideration.—Tr.

[102] This is an arthavāda (see note on p. 411), which is not to be
taken literally but interpreted in accordance with the context.

[103] A variant reading is dhisṭhitam.—Tr.
[104] Cf. 15.16-18.
[105] Prakrti is sometimes translated as matter, and purusa as

spirit.—Tr.
[106] Tatpurusa: Name of a class of compounds in which the first

member determines the sense of the other members, or in



which the last member is defined or qualified by the first,
without losing its original independence.—V.S.A.

[107] Uncaused, that is not caused by Nature and Ātman, but by
Bhagavān independently of those two aspects.

[108] If Bhagavān were Himself the sole cause of mundane
existence, independently of His two aspects, then it would be
endless because there would be nothing to prevent liberated
Ātman(s) from being put under bondage again.

[109] Five sense organs, five motor organs, mind, intellect and
ego.

[110] The eleven organs (five sensory, five motor, and mind) and
the five objects (sound etc.).

[111] Mahat, egoism, and the five subtle elements.
[112] Bhunkte, lit. enjoys, here means ‘experiences’.—Tr.
[113] See Śankarācārya’s Comm. on this.—Tr.
[114] Verse 12 deals with the refutation of alien elements, and

verse 13 with the superimposition of qualities belonging to
others.

[115] viz. enjoyment, or Liberation.—Tr.
[116] Asṭ reads atah in place of antah. So the translation of the

sentence will be: Therefore He is also referred to as the
transcendental Self in the Upanisads.—Tr.

[117] Since all actions arise from ignorance, they are on the same
level so far so they are opposed to Knowledge; that is, there
can be no such distinction among actions as ‘those which
have started yielding results’ and ‘those that have not’.

[118] See 18.66: ‘I shall free you from all sins,’ etc.—Tr.
[119] Kleśas, evils—see note under 8.19—Tr.
[120] The internal organ bearing the reflection of Consciousness.



[121] By Sānkhya is meant that knowledge which arises from the
foregoing reflection. This knowledge is itself called Yog
(concentration of mind) inasmuch as it is similar to Yog in
leading to the realization of the Self.

[122] The best among the yogīs are competent for meditation
(dhyāna); the mediocre for reflection (Sānkhya); and the
lowest for Karma-Yog.

[123] See note 3 on p.48.—Tr.
[124] Free from all modifications that things are subject to.
[125]i.e. either through superimposition or through non-

superimposition.
[126] Not by the Pradhāna of the Sānkhyas, known otherwise as

Prakrti.
[127] Smara, memory; see Śankarācārya’s Comm. on Ch. 7.13.1.

—Tr.
[128] Also translated as tainted.—Tr.
[129] If the supreme One also acts like us, then He is no

Bhagavān.
[130] The singular number is used to denote a class, that is all

bodies. See Ś.—Tr.



CHAPTER 14
THE CLASSIFICATION OF THE

THREE GUNAS

गुण�यिवभागयोगः

It has been said that whatever comes into being does so through the
association between the field and the Knower of the field. This
Chapter commencing with ‘I shall speak again of the supreme…,’
etc. is begun to show how that happens, or to show that the field and
the Knower of the field become the cause of the world while
remaining subservient to Bhagavān, but not independently as is held
by the Sānkhya school.

It has been stated that ‘being seated in Nature’ and the
association with the qualities are the causes of mundane existence.
(This Chapter is begun) also to show with which quality and how the
association occurs, and which are the qualities and how they bind;
and also because it has to be stated how freedom from the qualities
comes about, and what the characteristics of a liberated person are.

Shri Hari said:

पर ंभूय: �व�यािम �ानान� �ानमु�मम्।
य��ा�वा मुनय: सव� पर� िसि�िमतो गता:॥१॥

1. I shall speak again of the supreme Knowledge, the best of all
knowledges, by realizing which all the contemplatives reached the
highest Perfection from here.



The word param should be connected with the remote word
jñānam.

Pravaksyāmi, I shall speak; bhūyah, again—even though spoken
of more than once in all the preceding chapters; of the param,
supreme—it is supreme because it is concerned with the supreme
Reality;—which is that?—jñānam, Knowledge; uttamam, the best—
since it has the best result; jñānānām, of all knowledges—. ‘Of all
knowledges’ does not mean ‘of humility’ etc. (13.7–11). What then? It
means ‘among knowledges of all knowable things like sacrifice etc.’
They do not lead to Liberation, but this (Knowledge) leads to
Liberation. Hence the Bhagavān praises it with the words ‘supreme’
and ‘best’, so as to arouse interest in the intellect of the listener.

Yat jñātvā, by realizing which, by attaining which Knowledge;
sarve, all; munayah, the contemplatives, the monks (131) gatāh,
reached, attained; itah, from here—when this bondage of the body
had ceased; parām, the highest; siddhim, Perfection, called
Liberation.

And the Bhagavān shows the infallibility of this Perfection:

इद ं�ानमुपाि��य मम साध�य�मागता:।
सग�ऽिप नोपजाय�ते �लये न �यथि�त च॥२॥

2. Those who attain identity with Me by resorting to this
Knowledge are not born even during creation, nor do they suffer pain
during dissolution.

Āgatāh, those who attain; mama sādharmyam, identity with Me
the supreme Bhagavān, unity with My real nature—sādharmyam,
however, does not mean similarity of attributes, for, in the scripture
Gītā, distinction between the Knower of the field and Bhagavān is not
admitted; and this statement of the result is by way of eulogy—;
upāśritya, by resorting to that is by following; idam, this; jñānam,
Knowledge as described, that is, by following the means to
Knowledge; na, are not; upajāyante, born, produced; api, even;
sarge, during creation; nor do they vyathanti, suffer pain, that is they



do not perish; pralaye, during dissolution, when even Brahmā
perishes.

The Bhagavān says that association of this kind between the field
and the Knower of the field is the origin of all beings:

मम योिनम�ह��� ति�मन् गभ� ंं दधा�यहम्।
स�भव: सव�भूतान� ततो भवित भारत॥३॥

3. My womb is the great-sustainer. In that I place the seed. From
that, O scion of the Bharata dynasty, occurs the birth of all things.

Mama, My own Māyā, that is Prakrti consisting of the three
qualities, which belongs to Me; is the yonih, womb (132) for all the
creatures. Since it (Prakrti) is great (mahat) as compared with all its
effects, and it is the sustainer (brahma) (133) of all its own
transformations, therefore the womb itself is qualified as mahat
brahma. Tasmin, in that, in the womb which is the great-sustainer;
aham, I, Bhagavān, possessed of the power in the form of the two
aspects, viz. the field and the Knower of the field; dadhāmi, place,
deposit; garbham, the seed—the seed of the birth of Hiranyagarbha,
the seed which is the cause of the birth of all things—; that is, I bring
the field into association with the Knower of the field who conforms
to the nature of the limiting adjuncts, viz. ignorance, desire and
activity.

Tatah, from that, from that deposition of the seed; O scion of the
Bharata dynasty, bhavati, occurs; sambhavah, the birth, origination;
sarva-bhūtānām, of all things, following the birth of Hiranyagarbha.

सव�योिनषु कौ�तेय मूत�य: स�भवि�त या:।
तास� �� मह�ोिनरह ंबीज�द: िपता॥४॥

4. O son of Kuntī, whatever forms are born from all the wombs, of
them the great-sustainer is the womb; I am the father who deposits
the seed.

O son of Kuntī, yāh, whatever; mūrtayah, forms—that have their
parts and limbs integrated, which is characteristic of the formation of



bodies; sambhavanti, are born; sarva-yonisu, from all wombs—from
the wombs of gods, manes, humans, cattle, beasts, etc.; tāsām, of
them, of those forms; mahat brahma, the great-sustainer, which
exists as all the (various) forms; is the yonih, womb, source. Aham, I,
Bhagavān; am the pitā, father; bīja-pradah, who deposits the seed,
the agent of impregnation.

(Now) is being stated which are the qualities and how they bind:

स��व ंरज�तम इित गुणा: �कृितस�भवा:।
िनब�ि�त महाबाहो देहे देिहनम�ययम्॥५॥

5. O mighty-armed one, the qualities, viz. sattva, rajas and
tamas, born of Nature, being the immutable embodied being to the
body.

O mighty-armed one—who are possessed of hands which are
great and mighty, and extend up to the knees, gunāh, the qualities
are named sattva, rajas and tamas. And they, prakrti-sambhavāh,
born of Nature, born of Māyā which belongs to Bhagavān;
nibadhnanti, bind, as it were; the avyayam, immutable—the
immutability has been spoken of in the verse, ‘Being without
beginning...,’ etc. (13.31); dehinam, embodied being; dehe, to the
body.

The word guna is a technical term, and is not a quality like colour
etc. which inhere in some substance. Nor is it meant here that quality
and substance are different. Therefore they are ever dependent on
the Knower of the field, just as qualities are dependent (on some
substance). Being of the nature of ignorance, they bind the Knower
of the field, as it were. They come into being, making That (Knower)
their sustainer. In this sense it is said that they bind.

Objection: Was it not said that the embodied one does not
become defiled (see 13.31–2)? So, why is it contrarily said here that
‘they bind’?

Reply: We have rebutted this objection by using the word iva (as
it were) in ‘they bind, as it were’.



त� स��व ंिनम�ल�वा��काशकमनामयम्।
सुखस�ेन ब�ाित �ानस�ेन चानघ॥६॥

6. Among them, sattva, being pure, (134) is an illuminator and is
harmless. O sinless one, it binds through attachment to happiness
and attachment to knowledge.

Tatra, among them, among sattva etc.;—the characteristics of
sattva itself is being stated first—sattva, nirmalatvāt, being pure like
a crystal stone; is prakāśakam, an illuminator; and anāmayam,
harmless. Anagha, O sinless one; badhnāti, it binds. How?
Sukhasangena, through attachment to happiness. Bringing about the
association of happiness, which is the object, with the Self, which is
the subject, in the form of the idea, ‘I am happy’, is certainly an
unreal contact with happiness. This as such is nescience, for the
quality of an object cannot belong to a subject. And it has been said
by the Bhagavān that all the qualities, from ‘desire’ to ‘fortitude’ (see
13.6), are, indeed, of the field, which is the object. Therefore, it is
certainly through nescience, which is an attribute (135) of the Self and
has the characteristics of non-discrimination between object and
subject, that sattva apparently brings about the association with
happiness, which is not the Self. It makes (the Self) attached, as it
were; (136) makes one not possessed of happiness as though
possessed of it!

Similarly, it binds also Jñāna-sangena, through attachment to
knowledge. (137) Because of its concomitance with happiness,
knowledge here is an attribute of the internal organ, the field, but not
of the Self. Were it an attribute (138) of the Self, there could be no
contact (between it and the Self), and ‘bondage’ would become
illogical. Association with knowledge etc. should be understood in
the same sense as with happiness.

रजो रागा�मकं िवि� तृ�णास�समु�वम्।
ति�ब�ाित कौ�तेय कम�स�ेन देिहनम्॥७॥



7. Know rajas to be of the nature of passion, born of hankering
and attachment. O son of Kuntī, that binds the embodied one
through attachment to action.

Viddhi, know; rajas to be rāgātmakam, of the nature of passion
(—rāga is derived in the sense of that which colours—), having the
property of colouring, like the ochre pigment etc.; trsnā-āsanga-
samud-bhavam, born of hankering and attachment—hankering is the
longing for things not acquired; attachment is the clinging—of the
nature of fondness—of the mind to things in possession. O son of
Kuntī, tat, that, that rajas; nibadhnāti, binds; dehinam, the embodied
one; karma-sangena, through attachment to actions. Deep
involvement in actions related to seen or unseen objects is
karmasangah. Rajas binds through that.

तम��व�ानज ंिवि� मोहन ंसव�देिहनाम्।
�मादाल�यिन�ािभ�ति�ब�ाित भारत॥८॥

8. On the other hand, know tamas, which deludes all embodied
beings, to be born of ignorance. O scion of the Bharata dynasty, that
binds through inadvertence, laziness and sleep.

Viddhi, know; tamas, the third quality; mohanam, which deludes,
which is a cause of indiscrimination; sarva-dehinām, of all embodied
beings; to be ajñānajam, born of ignorance. O scion of the Bharata
dynasty, tat, that tamas; nibadhnāti, binds; pramāda-ālasya-
nidrābhih, through inadvertence, laziness and sleep.

The activities of the qualities are again being briefly stated:

स��व ंसुखे स�यित रज: कम�िण भारत।
�ानमावृ�य तु तम: �मादे स�य�युत॥९॥

9. O scion of the Bharata dynasty, sattva attaches one to
happiness, rajas to action, while tamas, covering up knowledge,
leads to inadvertence also.

O scion of the Bharata dynasty, sattva, Sanjayati, attaches one;
sukhe, to happiness; rajas (—attaches is understood—) karmani, to



action; tu, while; tamas, āvrtya, covering up, veiling; jñānam,
knowledge, the discrimination produced by sattva; Sanjayati, leads
pramāde, to inadvertence; uta, also. Pramāda means non-
performance of a duty on hand.

When do the qualities produce the effects stated above? That is
being answered:

रज�तम�ािभभूय स��व ंभवित भारत।
रज: स��व ंतम�ैव तम: स��व ंरज�तथा॥१०॥

10. O scion of the Bharata dynasty, sattva increases by subduing
rajas and tamas, rajas by overpowering sattva and tamas, and
tamas by dominating over sattva and rajas.

O scion of the Bharata dynasty, sattva bhavati, increases, comes
into being; abhibhūya, by subduing both rajas and tamas. When
sattva increases, then, coming to its own, it produces its own effects
—knowledge, happiness, etc. Similarly, when the quality of rajas
increases by overpowering both sattva and tamas, then it produces
its own effects—activity and hankering. When the quality called
tamas increases by similarly dominating over sattva and rajas, it then
produces its own effects—obscuring of knowledge, etc.

When any quality preponderates, then what is its indication? This
is being answered:

सव��ारेषु देहेऽि�म��काश उपजायते।
�ान ंयदा तदा िव�ाि�वृ� ंस��विम�युत॥११॥

11. When the illumination that is knowledge radiates in this body
through all the doors (of the senses), then one should know that
sattva has increased greatly.

Yadā, when; prakāśah, the illumination—prakāśa, illumination, is
a function of the internal organ, intelligence; that itself is jñānam,
knowledge; when this illumination called knowledge upajāyate,
radiates; asmin, in this; dehe, body; sarva-dvāresu, through all the
doors—all the sense organs, (viz.) ear etc., are the Self’s doors of



perception; through all those doors; tadā, then; through this
indication, viz. the illumination that is knowledge, vidyāt, one should
know; iti, that; sattva has vivrddham, increased; uta, greatly (139).

This is the characteristics of rajas when it has become prominent:

लोभ: �वृि�रार�भ: कम�णामशम: �पृहा।
रज�येतािन जाय�ते िववृ�े भरतष�भ॥१२॥

12. O best of the Bharata dynasty, when rajas becomes
predominant, these come into being: avarice, movement,
undertaking of actions, unrest and hankering.

O best of the Bharata dynasty, when the quality of rajas vivrddhe,
becomes predominant; etāni, these indications; jāyante, come into
being; lobhah, avarice, the desire to appropriate other’s
possessions; pravrttih, movement in general; ārambhah,
undertaking;—of what?—karmanām, of actions; aśamah, unrest,
lack of tranquillity—(that is) manifestation of joy, attachment, etc.;
and sprhā, hankering, desire in general for all things.

अ�काशोऽ�वृि�� �मादो मोह एव च।
तम�येतािन जाय�ते िववृ�े कु�न�दन॥१३॥

13. O descendant of the Kuru dynasty, when tamas predominates
these surely (140) come into being: non-discrimination and inactivity,
inadvertence and delusion.

Kuru-nandana, O descendant of the Kuru dynasty; when the
quality of tamas vivrddhe, predominates; etāni, these indications;
eva, surely; jāyante, come into being; extreme aprakāśah, non-
discrimination; and apravrttih, inactivity; its (141) effects, pramādah,
inadvertence; and mohah, delusion, that is stupidity, which is a form
of non-discrimination.

Whatever result is achieved even after death, that is also owing
to attachment and desire; everything is certainly caused by the
qualities. By way of showing this the Bhagavān says:

े े े



यदा स��वे �वृ�े तु �लय ंयाित देहभृत्।
तदो�मिवद� लोकानमला��ितप�ते॥१४॥

14. When an embodied one undergoes death while sattva is
exclusively predominant, then he attains the taintless worlds of those
who know the highest (entities).

Yadā, when; deha-bhrt, an embodied one, the Ātman; yāti,
undergoes; pralayam, death; sattve pravrddhe, while sattva is
predominant; tu, exclusively; (142) tadā, then; pratipadyate, he attains,
that is gains; the amalān, taintless, stainless; lokān, worlds; (143)
uttamavidām, of those who know the highest, that is of those who
have known the principles—mahat and the rest.

रजिस �लय ंग�वा कम�सि�षु जायते।
तथा �लीन�तमिस मूढयोिनषु जायते॥१५॥

15. When one dies while rajas predominates, he is born among
people attached to activity. Similarly, when one dies while tamas
predominates, he takes birth among the stupid species.

Pralayam gatvā, when one dies; rajasi, while the quality of rajas
predominates; jāyate, he is born; karma-sangisu, among people
attached to activity, among human beings having attachment to
work. Tathā, similarly, in that very way; pralīnah, when one dies;
tamasi, while tamas predominates; jāyate, he takes birth; mūḍha-
yonisu, among the stupid species, such as animals etc.

A summary of the idea of the preceding (three) verses is being
stated:

कम�ण: सुकृत�याह:ु साि��वकं िनम�लं फलम्।
रजस�तु फलं द:ुखम�ान ंतमस: फलम्॥१६॥

16. They say that the result of good work is pure and is born of
sattva. But the result of rajas is sorrow; the result of tamas is
ignorance.



Āhuh, they, the wise persons, say; that phalam, the result;
sukrtasya, of good; karmanah, work, that is acts having the sattva
quality; is verily nirmalam, pure; and is sāttvikam, born of sattva. Tu,
but; phalam, the result; rajasah, of rajas, that is of acts that have the
quality of rajas—for the topic relates to actions; is duhkham, sorrow.
In accordance with its cause, the result too is indeed sorrow, a
product of rajas. So also ajñānam, ignorance; is, as before, (the
result) tamasah, of tamas, of unrighteous acts that have the quality
of tamas.

What else results from the qualities?

स��वा�स�ायते �ान ंरजसो लोभ एव च।
�मादमोहौ तमसो भवतोऽ�ानमेव च॥१७॥

17. From sattva is born knowledge, (144) and from rajas, verily,
avarice. From tamas are born inadvertence and delusion as also
ignorance, to be sure.

Sattvāt, from sattva, when it predominates; sañjāyate, is born;
jñānam, knowledge; and rajasah, from rajas; is verily born lobhah,
avarice. Tamasah, from tamas; bhavatah, are born; both pramāda-
mohau, inadvertence and delusion; as also ajñānam, ignorance (145);
eva ca, to be sure.

Further,

ऊ�व� ंग�छि�त स��व�था म�ये ित�ि�त राजसा:।
जघ�यगुणवृ��था अधो ग�छि�त तामसा:॥१८॥

18. People who conform to sattva go higher up; those who
conform to rajas stay in the middle; those who conform to tamas,
who conform to the actions of the lowest quality, go down.

Sattvasthāh, people who conform to sattva, to the actions of
sattva quality; gacchanti, go, are born; ūrdhvam, higher up, in the
worlds of gods and others. Rājasāh, those who conform to rajas; (146)
tisṭhanti, stay, are born; madhye, in the middle, among human
beings. Tāmasāh, those who conform to tamas, jaghanya-



gunavrttasthāh (147), who conform to actions of the lowest quality of
tamas, those who are attached to its actions—sleep, laziness, etc.—,
the foolish; gacchanti, go; adhah, down, (that is) they are born
among cattle etc.

The association, owing to the false ignorance in the form of
‘being seated in Nature’, that an individual Ātman has with the gunas
—in the form of happiness, sorrow and delusion, and which are
matters of experience in such ways as, ‘I am happy,’ ‘I am sorrowful,’
‘I am ignorant,’—that (association) is the cause of the individual
Ātman’s mundane existence characterized by coming to have births
in good and bad species. This was stated briefly in the earlier
chapter. Elaborating that here in the text beginning with, ‘the
qualities, viz. sattva, rajas and tamas, born of Nature’ (5), the
Bhagavān has said that the nature of the qualities, the conduct
conforming to the qualities, and the power to bind that the qualities
have through actions conforming to them, and also the course of a
person under the bondage of behaviour conforming to the qualities,
—all this is false knowledge; it has ignorance as its root and is the
cause of bondage.

Now, it is necessary to state that Liberation follows from right
knowledge. Hence the Bhagavān says:

ना�य ंगुणे�य: कत�र ंयदा ��ानुप�यित।
गुणे�य� पर ंवेि� म�ाव ंसोऽिधग�छित॥१९॥

19. When the witness sees none other than the qualities as the
agent, and knows that which is superior (148) to the qualities, he
attains My nature.

Yadā, when; drasṭā, the witness, after becoming illumined;
anupaśyati, sees; na anyam, none other; gunebhyah, than the
qualities that have transformed into the shape of body, organs and
objects; kartāram, as the agent—(that is) he sees thus that the
qualities themselves, in all their modes, are the agents of all
activities; ca, and; vetti, knows; that which, standing as the witness
of the activities of the qualities, is param, superior; gunebhyah, to the



qualities; sah, he, the witness; adhigacchati, attains; madbhāvam,
My nature.

How does he attain? That is being stated:

गुणानतेानती�य �ी�देही देहसमु�वान्।
ज�ममृ�युजराद:ुखैिव�मु�तोऽमृतम�ुते॥२०॥

20. Having transcended these three qualities which are the origin
of the body, the embodied one, becoming free from birth, death, old
age and sorrows, experiences Immortality.

Atītya, having transcended, having gone beyond—even while
living; etān, these; trīn, three; gunān, qualities as have been
described, which constitute the limiting adjunct Māyā; and
dehasamudbhavān, which are the origin of the body, which are the
seed of the birth of the body; dehī, the embodied one, the
enlightened one; vimuktah, becoming free—even in this life; janma-
mrtyu-jarā-duhkhaih, from birth, death, old age and sorrow; aśnute,
experiences; (149) amrtam, Immortality. In this way he attains My
nature. This is the idea.

Getting a clue to a question from the statement that one
experiences Immortality, even in this life, by going beyond the
qualities—

Arjuna said :

कैिल��ै��ी�गुणानतेानतीतो भवित �भो।
िकमाचार: कथं चैत���ी�गुणानितवत�ते॥२१॥

21. O Bhagavān, by what signs is one (known) who has gone
beyond these three qualities? What is his behaviour, and how does
he transcend these three qualities?

Prabho, O Bhagavān; kaih, by what; lingaih, signs; bhavati, is
one (known); atītah, who has gone beyond; etān, these; trīn, three;
gunān, qualities that have been explained? Kim, what; is his ācārah,



behaviour; ca, and; katham, how, in what way; ativartate, does he
transcend; (150) etān, these; trīn, three; gunān, qualities?

In this verse the signs of one who has gone beyond the qualities,
and the means of transcending them have been asked by Arjuna. By
way of replying to the two questions, the Bhagavān said: ‘As for the
question, “With what signs does one who has gone beyond the
qualities become endowed with?”, listen to them’:

Shri Hari said:

�काशं च �वृि�ं च मोहमेव च पा�डव।
न �ेि� स��वृ�ािन न िनवृ�ािन का��ित॥२२॥

22. O son of Pandu, he neither dislikes illumination (knowledge),
activity and delusion when they appear, nor does he long for them
when they disappear.

Na dvesṭi, he neither dislikes these; prakāśam, illumination
(knowledge), an effect of sattva; pravrttim, activity, an effect of rajas;
and moham, delusion, an effect of tamas; sampravrttāni, when they
appear, when they fully emerge in the form of objects (of experience)
—.

‘In me has arisen a perception which is a result of tamas; thereby
I have become deluded’; so also, ‘In me has risen (the inclination to)
action which is painful and is born of rajas. By that rajas I have been
actuated, carried away from my own nature. This is a matter of
sorrow to me that there has been a deviation from my own nature’;
similarly, ‘The quality of sattva, in the form of illumination that is
knowledge, binds me by attributing discrimination to me and making
me attached to happiness’—(by thinking) in these ways one dislikes
them because of his being not fully enlightened. The person who has
transcended the qualities does not dislike them in this manner.

Unlike a person having sattva etc., who longs for the effects of
sattva etc. which withdraw themselves after becoming manifest to
him, the person who has gone beyond the qualities na kānksati,



does not long for them in that way; nivrttāni, when they disappear.
This is the idea.

This is not an indication that can be perceived by others. What
then? Since this characteristic is perceivable to oneself, it is merely
subjective. For dislike or longing, which is a subjective experience of
a person, is not seen by another.

Now, then, the Bhagavān gives the reply to the question, ‘What is
the behaviour of one who has gone beyond the qualities?’:

उदासीनवदासीनो गुणैय� न िवचा�यते।
गुणा वत��त इ�येव योऽवित�ित न�ेते॥२३॥

23. He who, sitting like one indifferent, is not distracted by the
three qualities; he who, thinking that the qualities alone act, remains
firm and surely does not move;

He, the Self-realized monk, yah, who; āsīnah, sitting; udāsīnavat,
like one indifferent—as an indifferent man sides with nobody,
similarly, this one, set on the path leading to the transcendence of
the qualities; na, is not; vicālyate, distracted from the state of
Knowledge arising out of discrimination; gunaih, by the qualities.
This point is being clarified as such: Yah, he who; thinking iti, that;
gunāh, the qualities, which have transformed into body, organs and
objects; vartante, act on one another; avatisṭhati, remains firm—
avatisṭhati (instead of avatisṭhate) is used in the Parasmaipada to
avoid a break in the metre, or there is a different reading, ‘yah
anutisṭhati, who acts’—; (151) and na, does not; ingate, move; that is,
becomes eva, surely settled in his own nature—.

समद:ुखसुख: �व�थ: समलो�ा�मका�चन:।
तु�यि�याि�यो धीर�तु�यिन�दा�मसं�तुित:॥२४॥

24. He to whom sorrow and happiness are alike, who is
established in his own Self, to whom a lump of earth, iron and gold
are the same, to whom the agreeable and the disagreeable are the



same, who is wise, to whom censure and his own praise are the
same;

Moreover, sama-duhkha-sukhah, he to whom sorrow and
happiness are alike; svasthah, who is established in his own Self,
tranquil; sama-losṭa-aśma-kāñcanah, to whom a lump of earth, iron
and gold are the same; tulya-priya-apriyah, to whom the agreeable
and the disagreeable are the same; dhīrah, who is wise; tulya-nindā-
ātma-saṁstutih, to whom, to which monk, censure and his own
praise are the same—.

मानापमानयो�तु�य�तु�यो िम�ािरप�यो:।
सव�र�भपिर�यागी गुणातीत: स उ�यते॥२५॥

25. He who is the same under honour and dishonour, who is
equally disposed both towards the side of the friend and of the foe,
who has renounced all enterprise,—he is said to have gone beyond
the qualities.

Further, tulyah, he who is the same, unperturbed; māna-
apamānayoh, under honour and dishonour; tulyah, who is equally
disposed; mitra-ari-paksayoh, both towards the side of the friend and
of the foe—although from their own standpoint some may be
unattached, still, in others’ view they may appear to be siding either
with friends or foes; hence it is said, ‘equally disposed both towards
the side of the friend and of the foe’; sarva-ārambha-parityāgī, who
has renounced all enterprise (—those which are undertaken are
ārambhāh, actions intended for seen or unseen results—), that is
who is apt to give up all undertakings, who has given up all actions
other than those needed merely for the maintenance of the body;
sah, he; ucyate, is said to have; gunātītah, gone beyond the
qualities.

The disciplines leading to the state of transcendence of the
qualities, which have been stated (in the verses) beginning from ‘he
who, sitting like one indifferent,’ and ending with ‘he is said to have
gone beyond the qualities,’ have to be practised by a monk, a seeker
of Liberation, so long as they are to be achieved through effort. But



when they become firmly ingrained, they become the indications,
perceivable to himself, of a monk who has transcended the qualities.

Now the Bhagavān gives the reply to the question, ‘And how
does he transcend the qualities?’

म� च योऽ�यिभचारेण भि�तयोगेन सेवते।
स गुणा�समती�यैतान् ��भूयाय क�पते॥२६॥

26. And he who serves Me through the unswerving Yog of
Devotion, he, having gone beyond these qualities, qualifies for
becoming Brahman.

And he—be he a monk or a man of action (rites and duties)—,
yah, who; sevate, serves; mām, Me, Bhagavān, Nārāyana residing in
the hearts of all beings; avyabhicārena, through the unswerving—
that which never wavers—; bhakti-yogena, Yog of Devotion—
devotion (152) itself being the Yog—; sah, he; samatītya, having
transcended; etān, these; gunān, qualities as described; kalpate,
qualifies, that is becomes fit; brahma-bhūyāya,—bhūyah is the same
as bhavanam—, for becoming Brahman, for Liberation.

How this is so is being stated:

��णो िह �ित�ाहममृत�या�यय�य च।
शा�त�य च धम��य सुख�यैकाि�तक�य च॥२७॥

27. For I am the Abode of Brahman—the indestructible and
immutable, the eternal, the Dharma and absolute Bliss.

Hi, for; aham, I, the inmost Self; am the pratisṭhā brahmanah,
Abode—that in which something abides is pratisṭhā—of Brahman
which is the supreme Self. Of Brahman of what kind? Amrtasya, of
that which is indestructible; avyayasya, of that which is immutable;
and śāśvatasya, of that which is eternal; dharmasya, of that which is
the Dharma, realizable through the Yog of Jñāna which is called
dharma (virtue); and aikāntikasya sukhasya, of that which is the
absolute, unfailing Bliss by nature.



Since the inmost Self is the abode of the supreme Self—which by
nature is immortal etc.—, therefore, through perfect Knowledge it
(the former) is realized with certainty to be the supreme Self. This
has been stated in, ‘he qualifies for becoming Brahman’.

The purport is this: Indeed, that power of Bhagavān through
which Brahman sets out, comes forth, for the purpose of favouring
the devotees, etc., that power which is Brahman Itself, am I. For, a
power and the possessor of that power are non-different. Or,
brahman means the conditioned Brahman, since It (too,) is referred
to by that word. 
‘Of that Brahman, I Myself, the unconditioned Brahman—and none
else—am the Abode.’

(The abode of Brahman) of what qualities? Of that which is
immortal; of that which has the quality of deathlessness; of that
which is immutable; so also, of that which is the eternal; which is the
dharma having the characteristics of steadfastness in Knowledge; of
that which is the absolute, unquestionably certain Bliss born of that
(steadfastness);—
‘I am the Abode’ is understood.

FOOTNOTES AND REFERENCES
[131] But not those who espoused monasticism as a formality in

the fourth stage of life.
[132] Here Asṭ. adds ‘kāranam, cause’ (—off all the creatures).—

Tr.
[133] Prakrti is brahma since it permeates all of its own products.

—Ā.G.

It is brahma because it sustains all of its own products, or
because it is an adjunct of Brahman.—Ś.

[134] Nirmala, pure—transparent, that is, capable of resisting any
form of ignorance, and hence an illuminator, that is a revealer



of Consciousness.
[135] In reality, though nescience has no connection with the Self,

yet, since there is none other with which it can become
associated and since it has no independence, therefore the
Commentator imagines it as an attribute of the Self.

[136] Here Asṭ. adds ‘asangam saktam iva, (makes) the
Unattached attached, as it were’.—Tr.

[137] Jñāna, derived in the sense of ‘that through which one
knows,’ means an instrument of knowledge, and not
Consciousness.

(Ś.:) Knowledge arising from the study of the import of
various scriptures; or, jñānam, means the scriptures, through
which the supreme Bhagavān is known and which leads to
devotional practices, but not to steadfastness in (the absolute)
Brahman.

[138] If knowledge were a natural attribute of the Self, then there
can be no question of the latter again becoming bound
through association with the former.

[139] See Ā.G.—Tr.
[140] That is without exception.—M.S.
[141] That is of non-discrimination.
[142] Tu is used to exclude rajas and tamas.—Ś.
[143] The worlds of Brahmā, etc., which are free from the impurity

of predominance either of rajas or tamas.
[144] Knowledge acquired through the sense-organs.
[145] Absence of discrimination.
[146] Those who are endowed with sense-knowledge and actions

consequent on the preponderance of rajas.
[147] A variant reading is vrttisthāh.—Tr.



[148] i.e. different from.
[149] Some translate this as ‘attains’.—Tr.
[150] Asṭ. adds here, ‘atītya vartate, (in what way) does he exist

after transcending (the three qualities)?’—Tr.
[151] His apparent activity consists in the mere continuance of

actions which have been subjectively sublated through
enlightenment.

[152] Bhakti (devotion), supreme Love, through which one
becomes united (with Bhagavān) is Yog.



CHAPTER 15
THE SUPREME PERSON

पु�षो�मयोगः

‘Since the result of actions of those who perform their rites and
duties and the result of those who tread the path of Knowledge are
at My disposal, therefore those who worship Me through the Yog of
Devotion, they, having transcended the qualities through the stages
leading to Illumination, attain Liberation by My grace.’ It goes without
saying that those who fully know the reality of the Self itself attain it
(Liberation). Hence, though not asked by Arjuna, the Bhagavān said,
‘With roots above,’ etc., with the intention of speaking about the
reality of the Self.

Now then, for the sake of arousing dispassion He first describes
the real nature of the world through the imagery of a tree; because of
the competence for the knowledge of the nature of Bhagavān is only
his who has become detached from the world; not of any other.
Hence, —

Shri Hari said:

ऊ�व�मूलमध:शाखम��थंं �ाहरु�ययम्।
छ�द�िस य�य पण�िन य�त ंवेद स वेदिवत्॥१॥

1. They say that the Peepul Tree, which has its roots upward and
the branches downward, and of which the Vedas are the leaves, is
imperishable. He who realizes it is knower of the Vedas.



Ūrdhva-mūlam, that which has its roots upwards:— Brahman,
possessed of the unmanifest power in the form of Māyā, is referred
to by the word ‘upward’ because of Its subtleness in point of time by
virtue of Its being the Cause, and also because of Its eternality and
vastness; and That is the root (mūlam) of this world. The Tree of the
World which is such, is ūrdhva-mūlam. This accords with the
Upanisadic text, ‘This has its roots above and branches below’ (Ka.
2.6.1). In the Purāna also we have:

It sprouts from the Root in the form of the Unmanifest; it grows
through the sturdiness of that very One. And it has abundance of
intelligence as its trunk, and the apertures of the organs as the
hollows.

The great elements are its boughs (153); so also, it has the
objects of perception as its leaves. It has virtue and vice as its
beautiful flowers, and happiness and sorrow are the fruits it
bears.

This eternal Tree presided over by Brahman is a means of
livelihood to all creatures. And this verily is the resort of Brahman
(154); in it Brahman dwells for ever.

Having felled and split this Tree with the great sword of
Knowledge, and then attaining the bliss of the Self, one does not
return from that (bliss).’ (Cf. Mbh. Āś. 47.12-15.)
That Tree which has its roots upwards and is constituted by the

enchantment of mundane existence, and adhah-śākham, which has
the branches downwards—mahat, (155) egoism, subtle elements, etc.
are its branches (śākhāh), as it were, extending downwards (adhah);
so, it has its branches downwards—; that Tree with its branches
downwards, which does not (a) last (stha) even for the morrow
(śvah), is aśvatthah (lit. Peepul tree). Ahuh, they say; that the
aśvatthah, Peepul Tree, undergoing destruction every moment; is
avyayam, imperishable, and constituted by the enchantments of
mundane existence. Having been in existence from time without
beginning, that Tree of the World is imperishable. It is, indeed, well
known as the sustainer of the beginningless and ceaseless series of
bodies etc. They call that the imperishable.



Of that very Tree of the World here is another qualification:
Yasya, that Tree of the World of which; chandāṁsi—chandas being
derived in the sense of covering (protecting)—, the Vedas in the form
of rk, Yajus and Sāma; are the parnāni, leaves, as it were. As leaves
serve as protectors of a tree, so the Vedas serve as the protectors of
the world; for they reveal what are virtue and vice as also their
causes and results.

Yah, he who; veda, knows; tam, that—the Tree of the World
along with its root, as has been explained; sah, he; is a vedavit,
knower of the Vedas, that is versed in the meaning of the Vedas.

Since, apart from this Tree of the World along with its root, not
even an iota of any other thing remains to be known, therefore he
who knows the purport of the Vedas is omniscient. In this way the
Bhagavān eulogizes the knowledge of the Tree together with its root.

An imagery of the other parts of that very Tree of the World is
being presented:

अध�ो�व� ं�सृता�त�य शाखा:
गुण�वृ�ा िवषय�वाला:।
अध� मूला�यनुस�ततािन
कम�नुब�धीिन मनु�यलोके॥२॥

2. The branches of that (Tree), extending downwards and
upwards, are strengthened by the qualities and have sense-objects
as their shoots. And the roots, which are followed by actions, spread
downwards in the human world (156).

Śākhāh, the branches, as it were; tasya, of that Tree; prasrtāh,
extending; adhah, downwards, from the human beings to the
immobile (trees etc.); ca, and; ūrdhvam, upwards, up to Brahmā—
beginning from the Creator of the Cosmos to Dharma (Death), (157)
which, ‘in accordance with their work and in conformity with their
knowledge’ (Ka. 2.2.7), are the results of knowledge and actions; are
guna-pravrddhāh, strengthened, made stout, by the qualities sattva,
rajas and tamas, which are their materials; and visaya-pravālāh,



have the sense-objects as their shoots. The sense-objects (sound
etc.) sprout, as it were, like new leaves from the branches (bodies
etc.) which are the results of actions. Thereby the branches are said
to have sense-objects as their shoots.

The supreme Root, the material cause of the Tree of the World,
has been stated earlier. And now, the latent impressions of
attraction, repulsion, etc. born of the results of action are the
subsidiary roots, as it were, which grow later on and become the
cause of involvement in righteousness and unrighteousness. And
those mūlāni, roots; karma-anubandhīni, which are followed by
actions; anusantatāni, spread, enter; adhah, downwards, as
compared with the world of gods; manusya-loke, into the world of
human beings particularly—for it is well known that (only) here men
have competence for rites and duties. They (these roots) are said to
be karma-anubandhīni since actions (karma) that are characterized
as righteous and unrighteous follow as their product (anubandha),
(that is) succeed the rise of those (attraction, repulsion, etc.).

न �पम�येह तथोपल�यते
ना�तो न चािदन� च स��ित�ा।
अ��थमेन ंसुिव�ढमूल-
मस�श��ेण दढेृन िछ��वा॥३॥

3. Its form is not perceived here in that way; nor its end, nor
beginning, nor continuance. After felling this Peepul whose roots are
well developed, with the strong sword of detachment—;

But, asya, its—of this Tree of the World which has been
described; rūpam, form, as it has been presented; na, is not at all;
upalabhyate, perceived; iha, here; tathā, in that way. For, being like a
dream, water in a mirage, jugglery, an imaginary city seen in the sky,
it is by nature destroyed no sooner than it is seen. Therefore, na,
there exists neither; its antah, end, limit, termination; so also, neither;
its ādih beginning. It is not comprehended by anyone that it comes
into existence beginning from any definite point. Its sampratisṭhā,
continuance, the middle state, too, is not perceived by anyone.



Chittvā, after felling, uprooting, together with its seeds; enam,
this, above described; aśvattham, Peepul, the Tree of the World;
suvirūḍha-mūlam, whose roots (mūla) are well (su) developed
(virūḍham); drḍhena, with the strong—hardened by a resolute mind
directed towards the supreme Self, and sharpened on the stone of
repeated practice of discrimination; asanga-śastrena, sword of
detachment—detachment means turning away from the desire for
progeny, wealth and the worlds; with that sword of detachment—.

तत: पद ंत�पिरमािग�त�यं
यि�म�गता न िनवत�ि�त भूय:।
तमेव चा� ंपु�षं �प�े
यत: �वृि�: �सृता पुराणी॥४॥

4. Thereafter, that State has to be sought for, going where they
do not return again: I take refuge in that Primeval Person Himself,
from whom has ensued the eternal Manifestation.

Tatah, thereafter; tat, that; padam, State of Visnu;
parimārgitavyam, has to be sought for, that is realized; gatāh, going,
entering; yasmin, where, into which State; they na, do not; nivartanti,
return; bhūyah, again, for worldly life.

As to how It is to be sought for, the Bhagavān says: Prapadye, I
take refuge; tam, in that; ādyam, Primeval—existing from the
beginning; purusam, Person, who has been mentioned by the word
State; eva, Himself. The search has to be carried on thus, that is, by
taking refuge in Him.

Who is that Person? That is being stated: Yatah, from whom,
from which Person; prasrtā, has ensued, like jugglery from a
magician; purānī, the eternal; pravrttih, Manifestation, the magic Tree
of the World.

What kind of persons reach that State? This is being answered:

िनम�नमोहा िजतस�दोषा
अ�या�मिन�या िविनवृ�कामा:।

ै ि � ै



���ैिव�मु�ा: सुखदु:खसं�ै-
ग��छ��यमूढा: पदम�यय ंतत्॥५॥

5. The wise ones who are free from pride and non-discrimination,
who have conquered the evil of association, (158) who are ever
devoted to spirituality, completely free from desires, free from the
dualities called happiness and sorrow, reach that undecaying State.

Amūḍhāh, the wise ones, who are devoid of delusion; who are
nirmāna-mohāh, free from (nir) pride (māna) and non-discrimination
(moha); jita-sanga-dosāh, who have conquered (jita) the evil (dosa)
of association (sanga)—association itself being the evil; those who
have conquered that; adhyātma-nityāh, who are ever devoted to
spirituality, ever engaged in reflecting on the nature of the supreme
Self; engrossed in that; (159) vinivrtta-kāmāh, who are completely (vi)
free from (nivrtta) desires (kāmāh), whose desires have completely
gone away without trace (ni), the men of self-control, the monks;
vimuktāh, who are free from, have got rid of; dvandvaih, the dualities
—likes, dislikes, etc.; sukha-duhkha-sañjñaih, called happiness and
sorrow; gacchanti, reach; tat, that; avyayam, undecaying; padam,
State, as has been described above.

The very State is being elaborated again:

न त�ासयते सूय� न शशा�ो न पावक:।
य�ग�वा न िनवत��ते त�ाम परमं मम॥६॥

6. Neither the sun nor the moon nor fire illumines That. That is
My supreme Abode, reaching which they do not return.

Na sūryah, neither the sun—though possessed of the power of
illumining everything; so also, na śaśānkah, nor the moon; na
pāvakah, nor even fire; bhāsayate, illumines; tat, That [—this (word)
refers to the remote word dhāma (Abode) at the end of the verse—],
that Abode which is of the nature of light. That abode, the State of
Visnu, gatvā, reaching, attaining; yat, which; they na, do not;
nivartante, return, and which the sun etc. do not illumine; tat, that; is
mama, My, Visnu’s; paramam, supreme; dhāma, Abode, State.



Objection: It has been said, ‘reaching which they do not return’. Is
it not well known that all goings end, verily, in returning, and unions
are followed by separations? How is it said that there is no return for
those who come to that Abode?

Reply: As to that, listen to the reason:

ममैव�शो जीवलोके जीवभूत: सनातन:।
मन:ष�ानीि��यािण �कृित�थािन कष�ित॥७॥

7. It is verily a part of Mine which, becoming the eternal individual
Ātman in the region of living beings, draws (to itself) the organs
which have the mind as their sixth, and which abide in Nature.

It is eva, verily aṁśah, a part, portion, limb, fragment—these are
all synonymous; mama, of mine, of the supreme Self; (160) which,
jīva-bhūtah sanātanah, becoming the eternal individual Ātman, well
known as the enjoyer and agent; jīva-loke, in the region of living
beings, (that is) in the world—.

As the sun (reflected) in water is a part of the (actual) sun, and
goes to the sun itself and does not return when the water, the cause
of the reflection, is removed, so also even this part becomes similarly
united with that very Self; or, as space enclosed in a pot etc.,
delimited by such adjuncts as the pot etc., being a part of Space
does not return after being united with Space when the cause (of
limitation), viz. pot etc., is destroyed. This being so, it has been
rightly stated, ‘by reaching which they do not return.’

Objection: How can the partless supreme Self have any limb,
fragment or part? If it has limbs, then there arises the contingency of
Its becoming destroyed through the dismemberment of the limbs!

Reply: This fault does not arise, since Its fragment, which is
delimited by an adjunct arising out of ignorance, is imagined to be a
part, as it were. And this idea has been fully explained in the chapter
(13) dealing with the ‘field’.



How that individual Ātman, imagined as a part of Mine, enters
into the world and leaves the body are being stated: Karsati, it draws
to itself; indriyāni, the (sense-) organs—ear etc.; manah-sasṭhāni,
which have the mind as their sixth; and prakrti-sthāni, which abide in
Nature, which are located in their respective spheres such as the
orifice of the ear etc.

When (does it draw the organs)?

शरीर ंयदवा�ोित य�चा�यु��ामती�र:।
गृही�वैतािन संयाित वायुग��धािनवाशयात्॥८॥

8. When the master leaves it and even when he assumes a body,
he departs taking these, as wind (carries away) odours from their
receptacles.

Yat, when; īśvarah, the master of the aggregate of the body etc.,
the individual Ātman; utkrāmati, leaves the body, then he draws.
Thus, the second quarter of the verse is treated first for the sake of
consistency. (161)

Ca api, and even; yat, when; it avāpnoti, assumes a body other
than the earlier one; then, grhītvā, taking; etāni, these, the organs
with the mind as their sixth; saṁyāti, he leaves, goes away totally.
(162) Like what? In reply the Bhagavān says: iva, as; vāyuh, the wind
(carries away); gandhān, odours; āśayāt, from their receptacles—
flowers etc.

Which, again, are those (organs)?

�ो�ं च�ु: �पश�न ंच रसन ं�ाणमेव च।
अिध�ाय मन�ाय ंिवषयानुपसेवते॥९॥

9. This one enjoys the objects by presiding over the ear, eyes,
skin and tongue as also the nose and the mind.

Seated in the body, it upasevate, enjoys; visayān, the objects—
sound etc.; adhisṭhāya, by presiding over; śrotram, the ear; caksuh,
eyes; sparśanam, skin, the organ of touch; rasanam, tongue; eva ca,



as also; the ghrānam, nose; and manah, the mind, the sixth—
(presiding over) each one of them along with its (corresponding)
organ.

उ��ाम�त ंि�थत ंवािप भु�ान ंवा गुणाि�वतम्।
िवमूढा नानुप�यि�त प�यि�त �ानच�ुष:॥१०॥

10. Persons who are diversely deluded do not see it even when it
is leaving or residing (in this body), or experiencing, or in association
with the qualities. Those with the eye of knowledge see.

Thus, the embodied Ātman, utkrāmantam, when it is leaving the
body—the body that was assumed earlier; or sthitam, while residing
in the (present) body; or bhuñjānam, experiencing sound etc.; or
guna-anvitam, in association with, that is identified with, the qualities
called happiness, sorrow and delusion—even when, under such
conditions, this one comes very much within the range of cognition;
vimūḍhāh, the persons who are diversely deluded as a result of their
hearts being forcibly attracted by the enjoyments of seen and
unseen objects; na, do not; anu-paśyanti, see. And the Bhagavān
regrets this saying, ‘Alas! How sorrowful this is!’

Those others, again, jñāna-caksusah, who have the eye of
knowledge, (163) who have the insight of understanding which has
arisen from the valid means of knowledge, that is, those having a
clear vision; paśyanti, see this one.

यत�तो योिगन�ैैैन ंप�य��या�म�यवि�थतम्।
यत�तोऽ�यकृता�मानो ननै ंप�य��यचेतस:॥११॥

11. And the yogīs who are diligent see this one as existing in
themselves. The non-discriminating ones who lack self-control do
not see this one — though (they be) diligent.

And some, however, yogīnah, the yogīs of concentrated minds;
yatantah, who are diligent; paśyanti, see; evam, this one, the Self
under discussion; as avasthitam, existing; ātmani, in themselves, in
their own intelligence. They realize, ‘I am This.’



Acetasah, the non-discriminating ones; akrta-ātmānah, who lack
self-control, who have not purified themselves through austerity and
control of the organs, who have not desisted from bad conduct, who
are not tranquil and are proud by nature; na, do not; paśyanti, see;
enam, this one; api, though; (they be) yatantah, diligent—even
though they be striving with the help of the valid means of knowledge
such as the scriptures.

With a view to speaking of the all-pervasiveness of the State and
the fact of Its being the substratum of all empirical dealings, the
Bhagavān speaks in brief through the following four verses of the
divine manifestations of that State which the light of fire, sun, etc. do
not illumine though they are the illuminators of everything; and
reaching which the aspirants of Liberation do not return again
towards mundane existence; and of which State the individual
Ātman(s), owing to their conformity with the diversity of limiting
adjuncts, are parts, just as spaces enclosed in pot etc. are ‘parts’ of
Space:

यदािद�यगत ंतेजो जग�ासयतेऽिखलम्।
य�च��मिस य�चा�नौ त�ेजो िवि� मामकम्॥१२॥

12. That light in the sun which illumines the whole world, that
which is in the moon, and that which is in fire,—know that light to be
Mine.

Yat, that which is; āditya-gatam, in the sun, which abides in the
sun;—what is that—the tejah, light, brilliance, radiance; which
bhāsayate, illumines, reveals; akhilam, the whole, entire; jagat,
world; yat, that illuminating light which is; candramasi, in the moon;
ca, and yat, which is; agnau, in fire, the carrier of oblations; viddhi,
know; tat, that; tejah, light; to be māmakam, Mine. That light belong
to Me who am Visnu.

Or: The light that is Consciousness, which is in the sun, which is
in the moon, and which is in fire, know that light to be Mine. That
light belongs to Me who am Visnu.



Objection: Is it not that the light that is Consciousness exists
equally in the moving and the non-moving? Such being the case,
why is this particular mention, ‘That light in the sun which...,’ etc?

Reply: This defect does not arise, because, owing to the
abundance of the sattva quality, there can be an abundance (164) (of
Consciousness). Since in the sun etc. the sattva is very much in
evidence, is greatly brilliant, therefore there is an abundance of the
light (of Consciousness) in them alone. And so it (sun etc.) is
specially mentioned. But it is not that it (Consciousness) is abundant
only there. Indeed, as in the world, a face, though in the same
position, is not reflected in wood, a wall, etc., but in a mirror etc. it is
reflected according to the degree in which they are more and more
transparent, so is it here.

Further,

गामािव�य च भूतािन धारया�यहमोजसा।
पु�णािम चौषधी: सव�: सोमो भू�वा रसा�मक:॥१३॥

13. And entering the earth I sustain the beings through (My)
power; and nourish all the plants by becoming Soma (165) which is of
the nature of sap.

Ca, and; āviśya, entering; gām, the earth; aham, I; dhārayāmi,
sustain; bhūtani, the beings, the world; ojasā, through (My) power,
the power that belongs to Bhagavān and is free from passion and
attachment, (and) which has penetrated the earth to support it, and
owing to which the heavy earth does not fall and does not crumble.
There is a similar mantra:

‘By which the heaven is made mighty, and the earth firm’ (Tai.
Saṁ. 4.1.8.5), and also,

‘He supported the earth’ (op.cit., 4.1.8.3), etc.
Hence, it has rightly been said, ‘Entering the earth I sustain the

moving and non-moving beings.’
Moreover, pusnāmi, I nourish, I make healthy and full of the

sweet flavour of juices; sarvāh, all; osadhih, the plants—paddy,



barley, etc.; bhūtvā, by becoming; somah, Soma; rasātmakah, which
is of the nature of sap. Soma consists of all the juices; it is the
source of all juices. Indeed, it nourishes all plants by infusing its own
juice into everything.

Besides,

अह ंवै�ानरो भू�वा �ािणन� देहमाि�त:।
�ाणापानसमायु�त: पचा�य�ं चतुिव�धम्॥१४॥

14. Taking the form of Vaiśvānara and residing in the bodies of
creatures, I, in association with Prāna and Apāna, digest the four
kinds of food.

Bhūtvā, taking the form of; vaiśvānarah, Vaiśvānara, the fire in
the stomach, mentioned in such Upanisadic texts as, ‘This fire that is
within man and digests the food (that is eaten) is Vaiśvānara’ (Br.
5.9.1); becoming that Vaiśvānara, and āśritah, residing in, entering;
deham, the bodies; prāninām, of creatures, of living beings; aham, I
Myself; prāna-apāna-samāyuktah, in association (166) with Prāna and
Apāna; (167) pacāmi, digest; the caturvidham, four kinds of; annam,
food—those that are eaten by masticating, swallowing, sucking and
licking.

The eater is the fire called Vaiśvānara, and the eaten is the food
Soma. One who looks upon all that there is as being these two, fire
and Soma, is not affected by the impurity of food.

Further,

सव��य चाह ंहृिद सि�िव�ो
म�: �मृित��नमपोहन ंच।
वेदै� सव�रहमेव वे�ो
वेदा�तकृ�ेदिवदेव चाहम्॥१५॥

15. And I am seated in the hearts of all. From Me are memory,
knowledge and their loss. I alone am the object to be known through



all the Vedas; I am also the originator of the Vedānta, and I Myself
am the knower of the Vedas.

And aham, I, as the Self; san-nivisṭah, am seated; hrdi, in the
hearts, in the intellects; sarvasya, of all creatures. Therefore, with
regard to all the creatures, mattah, from Me, from the Self; are
Smrtih, memory; jñānam, knowledge; and their apohanam, loss.

The knowledge and memory of these creatures who perform
good deeds come from Me in accordance with the good deeds;
similarly, the loss, deterioration, of memory and knowledge of those
who perform evil deeds comes from Me in accordance with the evil
deeds.

Aham eva, I alone, the supreme Self; am the vedyah, object to be
known; sarvaih, through all; vedaih, the Vedas. I am also the
vedānta-krt, the originator of the Vedānta, that is, the source of the
traditional school of the teachings of Vedānta; and aham eva, I
Myself; am the veda-vit, knower of the Vedas, the knower of the
teachings of the Vedas.

In the verses beginning with, ‘That light in the sun which...’ (12),
etc. have been stated briefly the majesty of Bhagavān, the Bhagavān
called Nārāyana, which arise from special limiting adjuncts. Now
then, the succeeding verses are begun with a view to determining
the real nature of that very Bhagavān as the Unconditioned and
Absolute, by distinguishing Him from the limiting adjuncts, (viz.) the
mutable and the immutable. In that connection, after dividing into
three parts (168) all the teachings of the preceding and the
immediately succeeding chapters, the Bhagavān says:

�ािवमौ पु�षौ लोके �र�ा�र एव च।
�र: सव�िण भूतािन कूट�थोऽ�र उ�यते॥१६॥

16. There are these two persons in the world—the mutable and
the immutable. The mutable consists of all things; the one existing as
Māyā is called the immutable.



There are imau, these; dvau, two—grouped separately; purusau,
persons, so called (169); loke in the world; the ksarah, mutable—one
group consists of the perishable; the other person is the aksarah,
immutable, opposite of the former, the power of Bhagavān called
Māyā, which is the seed of the origin of the person called the
mutable. That which is the receptacle of the impressions of desires,
actions, etc., of countless transmigrating creatures is called the
immutable person.

Who are those persons? The Bhagavān Himself gives the
answer: Ksarah, the mutable; consists of sarvāni, all; bhūtāni, things,
that is the totality of all mutable things. Kūṭasthah is the one existing
as Māyā: Kūṭa means a heap; kūṭasthah, is that which exists like a
heap. Or, kūṭa is māyā, deception, falsehood, crookedness, which
are synonymous; that which exists in the diverse forms of māyā etc.
is the kūṭasthah. It is ucyate, called; the aksarah, immutable,
because, owing to the countless seeds of worldly existence, it does
not perish.

उ�म: पु�ष��व�य: परमा�मे�युदाहृत:।
यो लोक�यमािव�य िबभ�य��यय ई�र:॥१७॥

17. But different is the supreme Person who is spoken of as the
transcendental Self, who, permeating the three worlds, upholds
(them), and is the imperishable Bhagavān.

Tu, but; anyah, different, entirely contrary in characteristics from
these; is the uttamah, supreme, most excellent; purusah, Person,
who is different in characteristics from these—the mutable and the
immutable—, untouched by the mutable and the immutable limiting
adjuncts, and is by nature eternal, pure, conscious and free;
udāhrtah, spoken of in the Upanisads; iti, as; the paramātmā,
supreme Self; He is paramah, supreme, as compared with the
selves like body etc. created by ignorance, and is the ātmā, Self, the
inmost Consciousness of all beings. Hence, He is the supreme Self.
He Himself is being specially described: yah, who, by dint of His own
active power inhering in the energy that is Māyā; (170) āviśya,



permeating; loka-trayam, the three worlds—called Bhūh (Earth),
Bhuvah, (Intermediate Space) and Svah (Heaven); bibharti, upholds
(them) by merely being present in His own nature. (And He) is the
avyayah, imperishable; īśvarah, Bhagavān, the Omniscient One
called Nārāyana, who is the Bhagavān by nature.

This name—the supreme Person—of Bhagavān as described is
well known. Showing that the name is apt by virtue of its
etymological significance, the Bhagavān reveals Himself saying, ‘I
am the unsurpassable Bhagavān’:

य�मा��रमतीतोऽहम�रादिप चो�म:।
अतोऽि�म लोके वेदे च �िथत: पु�षो�म:॥१८॥

18. Since I am transcendental to the mutable and above even the
immutable, hence I am well known in the world and in the Vedas as
the supreme Person.

Yasmāt, since; aham, I; am atītah, transcendental; ksaram, to the
mutable—I am beyond the Tree of Māyā, called the Peepul Tree,
which this worldly existence is; and uttamah, above, most excellent
or the highest; as compared with api, even; the aksarāt, immutable,
which is the seed of the Tree of worldly existence; atah, hence, by
virtue of being the most excellent as compared with the mutable and
the immutable; aham, I; am prathitah, well known; loke, in the world;
and vede, in the Vedas; as purusottamah, the supreme Person.
Devoted persons know Me thus, and poets also use this name
‘Purusottama’ in their poetry etc.; they extol Me with this name.

Thereafter, now is stated this result attained by one who knows
the Self as described:

यो मामेवमस�मूढो जानाित पु�षो�मम्।
स सव�िव�जित म� सव�भावेन भारत॥१९॥

19. O scion of the Bharata dynasty, he who, being free from
delusion, knows Me the supreme Person thus, he is all-knowing and
adores Me with his whole being.



Bhārata, O scion of the Bharata dynasty; yah, he who;
asammūḍhah, being free from delusion; jānāti, knows; mām, Me,
Bhagavān, having the aforesaid qualifications; purusottamam, the
supreme Person; evam, thus, in the way described, as ‘I am this
One’; sah, he; is sarva-vit, all-knowing—he knows everything
through self-identification with all—, i.e. (he becomes) omniscient;
and bhajati, adores; mām, Me, existing in all things; sarva-bhāvena,
with his whole being, that is with his mind fixed on Me as the Self of
all.

Now then, having stated in this chapter the knowledge of the real
nature of the Bhagavān, which has Liberation as its fruit, it is being
eulogized:

इित गु�तमं शा��िमदमु�त ंमयाऽनघ।
एत��ु�वा बुि�मा��या�कृतकृ�य� भारत॥२०॥

20. O sinless one, this most secret scripture has thus been
uttered by Me. Understanding this, one becomes wise and has his
duties fulfilled, O scion of the Bharata dynasty.

This guhyatamam, most secret, that is most mystical;—what is
that?—śāstram, scripture—. Although the Gītā as a whole is spoken
of as the scripture, still this chapter itself is here referred to as such,
and this for eulogy as is evident from the context. For, not only has
the entire meaning of the scripture Gītā been stated here in brief, but
the whole purport of the Vedas also has been comprehended here.
And it has been said, ‘He who realizes it is a knower of the Vedas’
(1), ‘I alone am the object to be known through all the Vedas’ (15).
(Thus, this most secret scripture) iti uktam, has thus been uttered;
mayā, by Me; anagha, O sinless one.

O scion of the Bharata dynasty, buddhvā, understanding; etat,
this, the scripture which has the purport as has been revealed; syāt,
one becomes; buddhimān, wise; and krta-krtyah, has his duties
fulfilled; but not otherwise. The meaning is that whatever a
Brāhmana has to do as a consequence of his special birth (as a
Brāhmana), all that becomes accomplished when the reality of the



Bhagavān is known. The idea is that nobody’s duties become fulfilled
in any other way. And it has been said, ‘O son of Prthā, all actions in
their totality culminate in Knowledge’ (4.33). There is also a saying
from Manu:

‘This, verily, is the fulfilment of a Brāhmana in particular. For,
by getting this, a twice-born has his duties fulfilled; not otherwise’
(Ma. Sm. 12.93).
Since you have heard from Me this truth about the supreme

Reality, therefore, O scion of the Bharata dynasty, you have
achieved your Goal!

FOOTNOTES AND REFERENCES
[153] Ā.G. takes the word viśākha (boughs) in the sense of

stambha, perhaps meaning the aerial roots.—Tr.
[154] Or, etat brahma-vanam means: This Tree has Brahman as

its object of adoration, its support. For, the world has nothing
but Brahman as its support.

[155] See under 7.4.—Tr.
[156] According to Ā.G. and M.S. manusya-loke means a body

distinguished by Brāhminhood etc.
[157] According to Ā.G. ‘human beings’ stands for the world of

human beings, and ‘Brahmā’ for the ‘world of Brahmā’ (Satva-
loka). So Dharma may mean the ‘world of Death’ (Pitr-loka).—
Tr.

[158] Hatred and love arising from association with foes and
friends.

[159] Engrossed in hearing, reflecting and meditating on the Self.
[160] Here Asṭ. adds ‘nārāyanasya, of Nārāyana’.—Tr.
[161] When the Ātman leaves the body, then it draws the organs

(see previous verses) from that body. In this way, the second



quarter of the present verse is treated first, because going to
another body follows the leaving of the earlier one.—M.S.

[162] Samyak, totally—without returning in any way to the earlier
body.—M.S.

[163] Jñāna-caksuh means the scriptures supported by reasoning,
which are the means of knowledge.

[164] Asṭ. reads āvistaratva (amplitude) in place of ādhikya.—Tr.
[165] According to S. and most other translators, Soma means the

moon.—Tr.
[166] That is kindled, inflamed, by Prāna and Apāna.
[167] Prāna—that vital force which goes upward and has its seat

really in the heart (cf. Tai. Br. 3.10.8.5), but is said to be
located at the tip of the nose since its presence is directly felt
there.

Apāna—that vital force which goes downward, below the
navel, and has its seat in the organs of excretion.—Tr.

[168] The two limiting adjuncts—the mutable and the immutable
—, and the supreme Self.

[169] Persons—so called only figuratively, since they are the
limiting adjuncts of the supreme Person.

[170] Caitanya, consciousness, itself is the bala (energy); the śakti
(active power) therein is Māyā. Through that He upholds.



CHAPTER 16
THE DIVINE AND THE

DEMONIACAL ATTRIBUTES

दैवासुरस�ि�भागयोगः

The divine, fiendish and demoniacal natures of creatures were
referred to in the ninth chapter (12, 13). In order to present them
elaborately, the chapter opening with ‘Fearlessness, purity of the
mind,’ etc. is begun. Among them, the divine nature leads to
Liberation from worldly existence, while the fiendish and demoniacal
lead to bondage. Hence, the divine nature is being presented so that
it may be accepted, and the other two rejected.

Shri Hari said:

अभय ंस��वसंशुि���नयोग�यवि�थित:।
दान ंदम� य�� �वा�याय�तप आज�वम्॥१॥

1. Shri Hari said—Fearlessness, purity of mind, persistence in
knowledge and Yog, charity and control of the external organs,
sacrifice, (scriptural) study, austerity and rectitude;

Abhayam, fearlessness; sattva-saṁśuddhih, purity of the mind
(sattva), mentally avoiding fraud, trickery, falsehood, etc. in dealings,
that is, honest behaviour; jñāna-Yog-vyavasthitih, persistence in
knowledge and Yog—jñāna means knowledge of such subjects as
the Self, learnt from scriptures and teachers; Yog means making
those things that have been learnt matters of one’s own personal



experience through concentration by means of withdrawal of the
organs etc.; persistence, steadfastness, in those two, knowledge and
Yog;—this (171) is the principal divine characteristic which is sāttvika
(born of the sattva quality). That nature which may occur in persons
competent in their respective spheres, (172)—that is said to be their
sattvika attribute.

Dānam, charity, distribution of food etc. according to one’s ability;
and damah, control of the external organs—the control of the internal
organ, śāntih, will be referred to later; yajñah, sacrifices—Agnihotra
etc. sanctioned by the Vedas, and sacrifices in honour of gods and
others (173) sanctioned by the Smrtis: svādhyāyah, study of the rg-
veda etc. for unseen results; tapah, austerity, those concerning the
body, etc., which will be stated (17.14–16); ārjavam, rectitude,
straightforwardness at all times—.

Further,

अिहसंा स�यम�ोध��याग: शाि�तरपैशुनम्।
दया भूते�वलोलु�व ंमाद�व ं�ीरचापलम्॥२॥

2. Non-injury, truthfulness, absence of anger, renunciation,
control of the internal organ, absence of vilification, kindness to
creatures, non-covetousness, gentleness, modesty, freedom from
restlessness;

Ahiṁsa, non-injury, abstaining from giving pain to creatures;
satyam, truthfulness, speaking of things as they are, without
unpleasantness and prevarication; akrodhah, absence of anger,
control of anger that might result when offended or assaulted by
others; tyāgah, renunciation, monasticism—for, charity has been
mentioned earlier; śāntih, control of the internal organ; apaiśunam,
absence of vilification—paiśunam means backbiting; its absence is
apaiśunam; dayā, kindness; bhūtesu, to creatures in distress;
aloluptvam, non-convetousness, absence of excitement of the
organs in the presence of objects; mārdavam, gentleness, absence
of hard-heartedness; hrīh, modesty; acāpalam, freedom from



restlessness, absence of unnecessary use of organs such as
speech, hands and feet—.

Besides,

तेज: �मा धृित: शौचम�ोहो नाितमािनता।
भवि�त स�पद ंदैवीमिभजात�य भारत॥३॥

3. Vigour, forgiveness, fortitude, purity, freedom from malice,
absence of haughtiness—these, O scion of the Bharata dynasty, are
(the qualities) of one born destined to have the divine nature.

Tejah, vigour, not the brightness of the skin; ksamā, forgiveness,
absence of internal perturbation when offended or assaulted—
absence of anger has been explained by us as the calming down of
a perturbed mind; thus, forgiveness and absence of anger are
distinguished; dhrtih, fortitude, a particular function of the mind which
removes the tedium of the body and organs when they become
exhausted, and being rejuvenated by which the body and organs do
not feel any fatigue; śaucam, purity—is of two kinds: external, with
the help of earth and water; and internal, the cleanliness of mind and
intellect, the absence of such impurities as trickery, attachment, etc.;
purity of these two kinds; adrohah, freedom from malice, absence of
the desire to injure others, absence of hatred; na-atimānitā, absence
of haughtiness—too much self-esteem (māna) is atimānah; one
having that is atimānī; its abstract form is atimānitā; absence of that,
na-atimānitā, that is, absence of the feeling of one’s being too
honourable. These (qualities) beginning with fearlessness and
ending with this, O scion of the Bharata dynasty, bhavanti, are; (the
qualities) abhijātasya, of one destined to have;—what kind of
nature?—the daivīm, divine; sampadam, nature—of one destined to
have divine attributes, of one who is worthy of the excellence of the
gods, that is, of one who would be illustrations in future.

Thereafter, the demoniacal nature is now being stated:

द�भो दप�ऽितमान� �ोध: पा��यमेव च।
अ�ान ंचािभजात�य पाथ� स�पदमासुरीम्॥४॥



4. O son of Prthā, (the attributes) of one destined to have the
demoniacal nature are religious ostentation, pride and haughtiness
(174), anger as also rudeness and ignorance.

O son of Prthā, dambhah, religious ostentation; darpah, pride
arising from wealth, relatives, etc.; atimānah, haughtiness, as
explained earlier; and krodhah, anger; eva ca, as also; pārusyam,
rudeness, using unkind words, e.g. to speak of a blind person as
having eyes, an ugly person as handsome, a lowly born man as born
of aristocracy, etc.; and ajñānam, ignorance, non-discriminating
knowledge, false conception regarding what ought to be and ought
not to be done; are (the attributes) abhijātasya, of one destined to
have;—destined for what? in answer the Bhagavān says—āsurīm,
demoniacal; sampadam, nature.

The consequences of these natures are being stated:

दैवी स�पि�मो�ाय िनब�धायासुरी मता।
मा शुच: स�पद ंदैवीमिभजातोऽिस पा�डव॥५॥

5. The divine nature is the Liberation, the demoniacal is
considered to be for inevitable bondage. Do not grieve, O son of
Pandu! You are destined to have the divine nature.

That which is daivī, divine; sampad, nature; is vimoksāya, for
Liberation from the bondage of the world. The āsurī, demoniacal
nature; matā, is considered to be; nibandhāya, for inevitable
bondage. So also is the fiendish nature.

Now, when such a statement was made, the Bhagavān, noticing
Arjuna having this kind of inner cogitation—‘Am I endowed with the
demoniacal nature, or am I endowed with the divine nature?’—,
says: mā, do not; śucah, grieve, O son of Pandu! Asi, you are;
abhijātah, destined to have, born with the good fortune of having;
daivīm, the divine; sampadam, nature; that is, you are destined for
an illustrious future.

�ौ भूतसग� लोकेऽि�म�दैव आसुर एव च।

ै ो ो



दैवो िव�तरश: �ो�त आसुर ंपाथ� मे शृणु॥६॥
6. In this world there are two (kinds of) creation of beings: the

divine and the demoniacal. The divine has been spoken of
elaborately. Hear about the demoniacal from Me, O son of Prthā.

Dvau, two, in number; are the (kinds of) bhūta-sargau, creation of
beings, of men. Sarga is derived from srj in the sense of that which is
created. The persons themselves, who are created with the natures
of gods and demons, are being spoken of as ‘two creations of
beings’, which accords with the Upanisadic text, ‘There were two
classes of Prajāpati’s sons, the gods and the demons’ (Br. 1.3.1).
For, asmin, in this; loke, world, all (persons) can rationally be divided
into two classes. Which are those two creations of beings? The
answer is, the two are the daiva, divine; eva ca, and; the āsura, the
demoniacal which are being discussed.

The Bhagavān speaks of the need of restating the two that have
been already referred to: Daivah, the divine creation of beings;
proktah, has been spoken of; vistaraśah, elaborately—in,
‘Fearlessness, purity of mind,’ etc. (1–3). But the demoniacal has not
been spoken of in extenso. Hence, O son of Prthā, śrnu, hear of,
understand; the āsuram, demoniacal; me, from Me, from My speech
which is being uttered in detail, so that this may be avoided.

Up to the end of the chapter the demoniacal nature is being
presented as the qualities of creatures; for, when this is directly
perceived, it becomes possible to eschew it:

�वृि�ं च िनवृि�ं च जना न िवदरुासुरा:।
न शौचं नािप चाचारो न स�य ंतेषु िव�ते॥७॥

7. Neither do the demoniacal persons understand what is to be
done and what is not to be done; nor does purity, or even good
conduct or truthfulness exist in them.

Na, neither; do the āsurāh, demoniacal; janāh, persons; viduh,
understand; pravrttim, what is to be done with regard to that which is



a means to the human ends; and nivrttim, what is not to be done, the
opposite of that (former) and from which source of evil one should
desist. Not only do they not know what is to be done and what is not
to be done, na, nor; does śaucam, purity; na api, or even; ācārah,
good conduct; or satyam, truthfulness; vidyate, exist; tesu, in them.
The demons are verily bereft of purity and good conduct; they are
deceitful and given to speaking lies.

Further,

अस�यम�ित�ं ते जगदाहरुनी�रम्।
अपर�परस�भूत ंिकम�य�कामहैतुकम्॥८॥

8. They say that the world is unreal, it has no basis, it is without a
Bhagavān. It is born of mutual union brought about by passion! What
other (cause can there be)?

Te, they, the demoniacal persons; āhuh, say; that the jagat,
world; is asatyam, unreal—as we ourselves are prone to falsehood,
so is this whole world unreal; apratisṭham, it has no basis, it does not
have righteousness and unrighteousness as its basis; it is
anīśvaram, without a Bhagavān—nor is there a Bhagavān who rules
this (world) according to righteousness and unrighteousness (of
beings). Hence they say that the world is godless. Moreover, it is
aparaspara-sambhūtam, born of mutual union. The whole world is
born of the union of the male and female impelled by passion. (That
union is) kāma-haitukam, brought about by passion. Kāma-haitukam
and kāma-hetukam are the same. Kim anyat, what other (cause can
there be)? There exists to other unseen cause such as
righteousness, unrighteousness, etc. Certainly, the passion of living
beings is the cause of the world. This is the view of the materialists.

एत� दिृ�मव��य न�ा�मानोऽ�पबु�य:।
�भव��यु�कम�ण: �याय जगतोऽिहता:॥९॥

9. Holding on to this view, (these people) who are of depraved
character, of poor intellect, given to fearful actions and harmful, wax



strong for the ruin of the world.
Avasṭabhya, holding on to; etām, this; drsṭim, view; (these

people) who are nasṭa-ātmānah, of depraved character, who have
deviated from the disciplines leading to the other world; alpa-
budhayah, of poor intellect, whose intellect is indeed limited,
engrossed with material things; ugra-karmānah, given to fearful
actions—who are cruel by nature; and ahitāh, harmful; that is
inimical to the world; prabhavanti, wax strong; ksayāya, for the ruin;
jagatah, of the world. This is the construction.

काममाि��य द�ुपूर ंद�भमानमदाि�वता:।
मोहा�गृही�वाऽस��ाहा��वत��तेऽशुिचव�ता:॥१०॥

10. Giving themselves up to insatiable passion, filled with vanity,
pride and arrogance, adopting bad objectives due to delusion, and
having impure resolves, they engage in actions.

And āśritya, giving themselves up to; duspūram, insatiable;
kāmam, passion—a kind of desire; dambha-māna-mada-anvitāh,
filled with vanity, pride and arrogance; grhītvā, adopting; asad-
grāhān, bad objectives, evil intentions; mohāt, due to delusion, owing
to non-discrimination; and aśuci-vratāh, having impure resolves; they
pravartante, engage in actions in the world.

Further,

िच�तामपिरमेय� च �लया�तामुपाि�ता:।
कामोपभोगपरमा एताविदित िनि�ता:॥११॥

11. Beset with innumerable cares which end (only) with death,
holding that the enjoyment of desirable objects is the highest goal,
feeling sure that this is all.

Upāśritāh, beset with; aparimeyām, innumerable; cintām, cares—
worries that defy estimation of their limits!, that is, constantly
burdened with cares; pralayāntām, which end (only) with death;
kāma-upabhoga-paramāh, holding that the enjoyment of desirable
objects is the highest goal—kāma is derived in the sense of ‘that



which is desired for’, viz. sound etc.; considering their enjoyment to
be the highest; having their minds convinced thus that this alone, viz.
the enjoyment of desirable objects, is the highest human goal;
niścitah, feeling sure; iti, that; etāvat, this is all—

आशापाशशतैब��ा: काम�ोधपरायणा:।
ईह�ते कामभोगाथ�म�यायेनाथ�स�चयान्॥१२॥

12. Bound by hundreds of shackles in the form of hope, giving
themselves wholly to passion and anger, they endeavour to amass
wealth through foul means for the enjoyment of desirable objects.

Baddhāh, bound, being impelled, being lured from all sides; āśā-
pāśa-śataih, by hundreds of shackles in the from of hope—the hopes
themselves are the shackles; by hundreds of these; kāma-krodha-
parāyanāh, giving themselves wholly to passion and anger, having
passion and anger as their highest resort; īhante, they endeavour;
artha-sañcayān, to amass wealth; anyāyena, through foul means,
that is by stealing others’ wealth, etc.; kāma-bhoga-artham, for the
enjoyment of desirable objects—in order to enjoy desirable objects,
not for righteous acts.

Their intentions, too, are of this kind:

इदम� मया ल�दिमद ं�ा��ये मनोरथम्।
इदम�तीदमिप मे भिव�यित पुनध�नम्॥१३॥

13. ‘This has been gained by me today; I shall acquire this
desired object. This is in hand; again, this wealth also will come to
me.’

Idam, this thing; labdham, has been gained; mayā, by me; adya,
today; prāpsye, I shall acquire; idam, this other; manoratham,
desired object which is delectable to the mind. And idam, this; asti, is
in hand; punah, again; idam, this; dhanam, wealth; api, also;
bhavisyati, will come; me, to me, in the next year. Thereby I shall
become rich and famous.

ौ े



असौ मया हत: श�ुहि�न�ये चापरानिप।
ई�रोऽहमह ंभोगी िस�ोऽह ंबलवा�सुखी॥१४॥

14. ‘That enemy has been killed by me, and I shall kill others as
well. I am the Bhagavān, I am the enjoyer, I am well-established,
mighty and happy.’

Asau, that; unconquerable śatruh, enemy, named Devadatta;
hatah, has been killed; mayā, by me; and hanisye, I shall kill; aparān,
the other wretched ones. What will these pitiable persons do? There
is none equal to me at all. Aham, I; am the īśvarah, Bhagavān; I am
the bhogī, enjoyer; and I am siddhah, well-established in every
respect—I am blessed with sons, and grandsons born of sons and
daughters. Not only am I a man, but I am also balavān, mighty; and I
myself am sukhī, happy; others are born to be but a burden to the
earth!

आ�योऽिभजनवानि�म कोऽ�योऽि�त सदशृो मया।
य�ये दा�यािम मोिद�य इ�य�ानिवमोिहता:॥१५॥

15. ‘I am rich and high-born; who else is there similar to me? I
shall perform sacrifices; I shall give, I shall rejoice,’—thus they are
diversely deluded by non-discrimination.

Āḍhyah, I am rich in wealth; abhi-janavān, high-born in respect of
my lineage; my seven generations are endowed with Vedic learning
etc. From that point of view also there is none equal to me. Kah
anyah, who else; asti, is there; sadrśah, similar; mayā, to me?
Besides, yaksye, I shall perform sacrifices; in respect of sacrifices
also I shall defeat others. Dāsyāmi, I shall give—to actors and
others; modisye, I shall rejoice, and I shall derive intense joy. Iti,
thus; are they ajñāna-vimohitāh, diversely deluded by non-
discrimination, subject to various indiscrimination.

अनकेिच�िव�ा�ता मोहजालसमावृता:।
�स�ता: कामभोगेषु पति�त नरकेऽशुचौ॥१६॥



16. Bewildered by numerous thoughts, caught in the net of
delusion, (and) engrossed in the enjoyment of desirable objects, they
fall into a foul hell.

Aneka-citta-vibhrāntāh, bewildered by numerous thoughts,
confounded variously by thoughts of the kind stated above; moha-
jāla-samāvrtāh, caught in the net of delusion—moha is non-
discrimination, lack of understanding; that itself is like a net because
of its nature of covering; enshrouded by that; prasaktāh, engrossed;
kāma-bhogesu, in the enjoyment of desirable objects, being
immersed in that itself; they patanti, fall, owing to the sins
accumulated thereby; aśucau, into a foul; narake, hell, such as
Vaitaranī. (175)

आ�मस�भािवता: �त�धा धनमानमदाि�वता:।
यज�ते नामय�ै�ते द�भेनािविधपूव�कम्॥१७॥

17. Self-conceited, haughty, filled with pride and intoxication of
wealth, they perform sacrifices which are so in name only, with
ostentation and regardless of the injunctions.

Ātma-sambhāvitāh, self-conceited, considering themselves by
themselves to be possessed of good qualities—not considered to be
so by holy men; stabdhāh, haughty, having minds that are not
humble; dhana-māna-mada-anvitāh, filled with (anvita) the pride
(māna) and intoxication (mada) of wealth (dhana); te, they; yajante,
perform sacrifices; nāma-yajñaih, which are so in name only;
dambhena, with ostentation, with religious hypocrisy; avidhi-
pūrvakam, regardless of the injunctions—without subsidiary rites and
proper methods of performance as enjoined.

अह�ार ंबलं दप� ंकामं �ोध ंच संि�ता:।
मामा�मपरदेहेषु �ि�ष�तोऽ�यसूयका:॥१८॥

18. Resorting to egotism, power, arrogance, passion and anger,
hating Me in their own and others’ bodies, (they become) (176)
envious by nature.



Ahankāram, egotism—that which considers the Self to which
have been imputed actual and imaginary qualities as ‘I am this’,
which is called ignorance and is most painful, and is the source of all
ills as also of all evil deeds; so also balam, power, which seeks to
defeat others and is associated with passion and desire; darpam,
arrogance, a particular defect abiding in the mind, on the upsurge of
which one transgresses righteousness; kāmam, passion with regard
to women and others; krodham, anger at things that are undesirable;
—saṁśritāh, resorting to these and other great evils; and further,
pradvisantah, hating; mām, Me, Bhagavān—transgression of My
commands is hatred (towards Me); indulging in that, atma-para-
dehesu, in their own and others’ bodies — (hating) Me who dwells in
their own and others’ bodies as the witness of their intellects and
actions; (they become) abhyasūyakāh, envious by nature, intolerant
of the qualities of those who tread the right path.

तानह ंि�षत: �ूरान् संसारेषु नराधमान्।
ि�पा�यज�मशुभानासुरी�वेव योिनषु॥१९॥

19. I cast for ever those hateful, cruel, evil-doers in the worlds,
the vilest of human beings, verily into the demoniacal classes.

Because of their defect of unrighteousness, aham, I; ksipāmi,
cast, hurl; ajasram, for ever; all tān, those; who are dvisatah, hateful
of Me; krūrān, cruel; and aśubhān, who are evil doers; saṁsāresu, in
the worlds—who are on the paths leading to hell; who are the nara-
adhamān, vilest of human beings, who are opposed to the right path,
who are hostile to the pious people; eva, verily; āsurīsu, into the
demoniacal; yonisu, classes—tigers, lions, etc., which are full of evil
deeds. The verb cast is to be connected with ‘into the classes’.

आसुरॴ योिनमाप�ा मूढा ज�मिन ज�मिन।
माम�ा�यैव कौ�तेय ततो या��यधम� गितम्॥२०॥

20. Being born among the demoniacal species in births after
births, the fools, without ever reaching Me, O son of Kuntī, attain
conditions lower than that.



Āpannāh, being born, having acquired; (births) āsurīm, among
the demoniacal; yonim, species; janmani janmani, in births after
births; the mūḍhāh, fools, non-discriminating ones; being born in
every birth into species in which tamas prevails, and going
downwards, aprāpya eva, without ever reaching, approaching; mām,
Me, who am Bhagavān; O son of Kuntī, yānti, they attain; gatim,
conditions; tatah adhamām, lower even than that.

Since there is not the least possibility of attaining Me, what is
implied by saying, ‘without ever reaching Me’, is, ‘by not attaining the
virtuous path enjoined by Me.’

This is being stated as a summary of all the demoniacal qualities.
The triplet—under which are comprehended all the different
demoniacal qualities though they are infinite in number, (and) by the
avoidance of which (three) they (all the demoniacal qualities)
become rejected, and which is the root of all evils—is being stated:

ि�िवध ंनरक�येद ं�ार ंनाशनमा�मन:।
काम: �ोध�तथा लोभ�त�मादेत��य�ंयजेत्॥२१॥

21. This door of hell, which is the destroyer of the Ātman, is of
three kinds—passion, anger and also greed. Therefore one should
forsake these three.

Idam, this; dvāram, door; narakasya, of hell—for entering it;
which is the nāśanam, destroyer; ātmanah, of the Ātman; is
trividham, of three kinds. It is that by the mere entry into which the
Ātman perishes, that is, it ceases to be fit for attaining any human
goal; hence it is said that it is the door which is the destroyer of the
Ātman. Which is that? Kāmah, passion; krodhah, anger; and also
lobhah, greed. Tasmāt, therefore; tyajet, one should forsake; etat
trayam, these three. Since this door is the destroyer of the Ātman,
therefore one should renounce this group of three—passion etc. This
is a eulogy of renunciation.

एतैिव�मु�त: कौ�तेय तमो�ारैि��िभन�र:।
आचर�या�मन: �ेय�ततो याित पर� गितम्॥२२॥



22. O son of Kuntī, a person who is free from these three doors
to darkness strives for the good of the Ātman. Thereby he attains the
highest Goal.

O son of Kuntī, narah, a person; who is vimuktah, free; etaih,
from these; tribhih, three; tamo-dvāraih, doors to darkness, that is,
passion etc. which are doors to the darkness of hell consisting of
sorrow and delusion; freed from these three which are such, ācarati,
strives for;—for what?—śreyah, the good; ātmanah, of the Ātman:
debarred by which (doors) he could not strive earlier, and on the
dispelling of which he strives. Tatah, thereby, as a result of that
striving; yāti, he attains; the parām, supreme; gatim, Goal, that is
Liberation, as well. (177)

The scripture is instrumental in this complete renunciation of the
demoniacal qualities and striving for what is good. Both can be
undertaken on the authority of the scriptures, not otherwise. Hence,

य: शा��िविधमु�सृ�य वत�ते कामकारत:।
न स िसि�मवा�ोित न सुखं न पर� गितम्॥२३॥

23. Ignoring the precept of the scriptures, he who acts under the
impulsion of passion,—he does not attain perfection, nor happiness,
nor the supreme Goal.

Utsrjya, ignoring, setting aside; śāstra-vidhim, the precept of the
scriptures, which is the source of the knowledge of what is duty and
what is not—called injunction and prohibition; yah, he who; vartate,
acts; kāma-kāratah, under the impulsion of passion; sah, he; na,
does not; avāpnoti, attain; siddhim, perfection, fitness for Liberation;
nor even sukham, happiness in this world; nor even the parām,
supreme, best; gatim, Goal—heaven or Liberation.

त�मा�छा��ं �माणं ते काय�काय��यवि�थतौ।
�ा�वा शा��िवधानो�त ंकम� कतु�िमहाह�िस॥२४॥

24. Therefore, the scripture is your authority as regards the
determination of what is to be done and what is not to be done. After



understanding (your) duty as presented by scriptural injunction, you
ought to perform (your duty) here.

Tasmāt, therefore; śāstram, the scripture; is te, your; pramānam,
authority, the means of knowledge; kārya-akārya-vyavasthitau, as
regards the determination of what is to be done and what is not to be
done. Therefore, jñātvā, after understanding; that which is your own
karma, duty; śāstra-vidhāna-uktam, as presented by scriptural
injunction—vidhāna is the same as vidhi, precept, in the form, ‘you
should do’, ‘you should not do’; as presented by that; arhasi, you
ought; kartum, to perform; it iha, here. ‘Here’ is used for pointing out
the sphere in which one is entitled to perform his duties.

FOOTNOTES AND REFERENCES
[171] This—refers to all the three from ‘fearlessness’ to

‘persistence in knowledge and Yog’.
[172] Persons treading the path of Jñāna-Yog or Karma-Yog have

sāttvika qualities. Some of the qualities mentioned in the first
three verses occur only in the former, whereas the others are
found in both or only in the latter.—Tr.

[173] Others: Those in honour of the manes, humans and other
beings. Brahma-yajña, the fifth sacrifice, is referred to
separately by svādhyāya.

[174] Another reading is abhimānah, self-conceit.—Tr.
[175] Vaitaranī: It is the most terrible place of punishment; a river

filled with all kinds of filth—blood, hair, bones etc., and
running with great impetuosity, hot and fetid. The other hells
are Tāmisra, Andhatāmisra, Raurava, Kumbhīpāka, etc.

[176] As the finite verb is missing in the verse, we have supplied
‘they become’. Ś. adds the verb prabhavanti, wax strong, from
verse 9, and constructs the last portion thus: ‘...the envious
ones wax strong.’ Following Ś. S., however, one may combine



this verse with the preceding verse by taking ‘perform
sacrifices’ as the finite verb.—Tr.’

[177] Not only does he attain Liberation by renouncing the
demoniacal qualities, but he also secures happiness in this
world.



CHAPTER 17
THE THREE KINDS OF FAITH

��ा�यिवभागयोगः

Finding an occasion for a question from the Bhagavān’s statement,
‘Therefore, the scripture is your authority,’—

Arjuna said:

ये शा��िविधमु�सृ�य यज�ते ��याि�वता:।
तेष� िन�ा तु का कृ�ण स��वमाहो रज�तम:॥१॥

1. But, (178) O Krishna, what is the state (179) of those who,
endued with faith, adore (180) by ignoring the injunctions of the
scriptures? Is it sattva, rajas or tamas?

Tu, but; O Krishna, kā, what; is the nisṭhā, state; tesām, of those
—whosoever they may be; ye, who; being anvitāh, endued;
śraddhayā, with faith, with the idea that there is something hereafter;
yajante, adore gods and others; utsrjya, by ignoring, setting aside;
śāstra-vidhim, the injunctions of the scriptures, the injunctions of the
Vedas and the Smrtis? Is the state of those who are such sattvam,
sattva; āho, or; rajah, rajas; or tamah, tamas? This is what is meant:
Does the adoration of gods and others that they undertake come
under the category of sattva or rajas or tamas?

By ‘those who, endued with faith, adore by ignoring the
injunctions of the scriptures’ are here meant those who, not finding
any injunction which can be characterized as ‘enjoined by the Vedas’
‘or enjoined by the Smrtis’, worship gods and others by merely



observing the conduct of their elders. But, on the other hand, those
who, though aware of some scriptural injunction, discard them and
worship the gods and others in ways contrary to the injunctions, are
not meant here by ‘those who, ignoring scriptural injunctions,
adore...’

Why?
Because of the qualifying phrase, ‘being endued with faith’. For, it

cannot be imagined that even when they are aware of some
scriptural injunction about worship of gods and others, they discard
this out of their faithlessness, and yet they engage in the worship of
gods and others enjoined by those scriptures by becoming imbued
with faith! Therefore, by ‘those who, endued with faith, adore by
ignoring the injunctions of the scriptures’ are here meant those very
ones mentioned earlier.

An answer to this question relating to a general topic cannot be
given without splitting it up. Hence,—

Shri Hari said:

ि�िवधा भवित ��ा देिहन� सा �वभावजा।
साि��वकी राजसी चैव तामसी चेित त� शृणु॥२॥

2. That faith of the embodied beings, born of their own nature, is
threefold—born of sattva, rajas and tamas. Hear about it.

Sā, that; śraddhā, faith, the state about which you ask; dehinām,
of the embodied beings; svabhāvajā, born of their own nature—by
svabhāva (nature) is meant that latent impression of virtuous acts
etc. acquired in the past lives, which becomes manifest at the time of
death; what arises out of that is svabhāvajā—; is trividhā, threefold,
of three kinds; sāttvikī, born of sattva, and related to worship of gods,
etc.; rājasī, born of rajas, concerning worship of Yaksas (a class of
demigods, Kubera and others), Raksas (ogres, Nairrti and others);
and tāmasī, born of tamas, concerning worship of ghosts, goblins



and others. Thus it is of three kinds. Srnu, hear; tām, about it, that
faith, as it is being stated.

That (faith) is threefold as follows:

स��वानु�पा सव��य ��ा भवित भारत।
��ामयोऽय ंपु�षो यो य���: स एव स:॥३॥

3. O scion of the Bharata dynasty, the faith of all beings is in
accordance with their minds. This person is made up of faith as the
dominant factor. He is verily what his faith is.

O scion of the Bharata dynasty, the śraddhā, faith; sarvasya, of
all beings; bhavati, is; sattva-anurūpā, in accordance with their
minds, in accordance with the internal organ which is imbued with
particular impression. If this is so, what follows? The answer is:
Ayam, this; purusah, person, the transmigrating Ātman; is
śraddhāmayah, made up of faith as the dominating factor. How?
Sah, he, the individual Ātman; is eva, verily; sah, that; yah yat-
śraddhah, which is the faith of that individual—he surely conforms to
his faith.

And, as a consequence, a person’s steadfastness in sattva etc. is
to be inferred from the grounds of his actions such as worship of
gods etc. Hence the Bhagavān says:

यज�ते साि��वका देवा�य�र��िस राजसा:।
�ेता�भूतगण��ा�ये यज�ते तामसा जना:॥४॥

4. Those having the sattva quality worship the gods; those having
rajas, the demi-gods and ogres; and other people possessed of
tamas worship ghosts and the hosts of spirits.

Sāttvikāh, those having the sattva quality, those steadfast in
sattva; yajante, worship; devān, the gods; rājasāh, those having
rajas; (worship) yaksa-raksāṁsi, the demi-gods and ogres; and
anye, other; janāh, people; tāmasāh, possessed of tamas; yajante,
worship; pretān, ghosts; and bhūta-ganān, the hosts of spirits—
Sapta-mātrkās (the Seven Mothers) and others.



Thus, in the context of abandonment of scriptural injunctions, the
states of sattva etc. have been determined through their effects. As
regards that, it is only one in thousands who, being established in
sattva, becomes devoted to the adoration of gods. But, to be sure,
creatures are mostly rooted deeply in rajas or tamas. How?

अशा��िविहत ंघोर ंत�य�ते ये तपो जना:।
द�भाह�ारसंयु�ता: कामरागबलाि�वता:॥५॥

5. Those persons who, given to ostentation and pride, and
possessed of passion, attachment and strength, undertake severe
austerities not sanctioned in the scriptures;

Ye, those; janāh, persons; who tapyante, undertake, perform;
ghoram, severe; tapah, austerity, productive of pain to oneself as
also to creatures; aśāstra-vihitam, not sanctioned by the scriptures;
they, being dambha-ahankāra-saṁyuktāh, given to ostentation and
pride; and kāma-rāga-bala-anvitāh, impelled by the strength of
passion and attachment, or possessed of passion, attachment and
strength (181)—.

कश�य�त: शरीर�थं भूत�ाममचेतस:।
म� चैवा�त:शरीर�थं ताि�व��यासुरिन�यान्॥६॥

6. (And who,) being non-discriminating, torture all the organs in
the body as also even Me who reside in the body,—know them as
possessed of demoniacal conviction.

(And who,) acetasah, being non-discriminating; karśayantah,
torture; bhūta-grāmam, all the organs; śarīrastham, in the body, ca,
as also; torture eva, even; mām, Me; antah-śarīra-stham, who reside
in the body as the witness of its actions and intellect—non-
adherence to My injunctions itself is ‘torturing Me’; viddhi, know; tān,
them; āsura-niścayān, as possessed of demoniacal convictions.
Know them so that they may be avoided. This is an instruction.

The liking of persons possessing the qualities of sattva, rajas and
tamas for foods that are divided into three groups, viz. succulent,



oleaginous, etc., is respectively being shown here so that, by
knowing the presence of the qualities of sattva, rajas and tamas (in
oneself) from the indications of the degree of one’s preference for
particular foods as are succulent, oleaginous, etc., one may avoid
foods having the characteristics of rajas and tamas, and accept food
with the characteristics of sattva. Similarly, sacrifices etc. also are
being explained here under three categories according to the
distinguishing quality of sattva etc. So that one may reject those
known to be born of rajas and tamas, and undertake only those born
of sattva.

आहार��विप सव��य ि�िवधो भवित ि�य:।
य��तप�तथा दान ंतेष� भेदिममं शृणु॥७॥

7. Food also, which is dear to all, is of three kinds; and so also
are sacrifices, austerity and charity. Listen to this classification of
them.

Ahārah, food; api tu, also; which is priyah, dear; sarvasya, to all
(182) who eat it; bhavati, is; trividhah, of three kinds; so also yajñah,
sacrifices; similarly, tapah, austerity; tathā, so also; dānam, charity.
Śrnu, listen; to imam, this; bhedam, classification; tesām, of them, of
food etc., which is going to be stated.

आयु:स��वबलारो�यसुख�ीितिववध�ना:।
र�या: ि�न�धा: ि�थरा हृ�ा आहारा: साि��वकि�या:॥८॥

8. Foods that augment life, firmness of mind, strength, health,
happiness and delight, and which are succulent, oleaginous,
substantial and agreeable, are dear to one endowed with sattva.

Ahārah, foods; āyuh-sattva-bala-ārogya-sukha-prīti-vivardhanāh,
that augment life, firmness of mind, strength, health, delight; (183) and
which are rasyāh, succulent; snigdhāh, oleaginous; sthirāh,
substantial, lasting in the body for long; (184) and hrdyāh, agreeable,
to one’s liking; are sāttvika-priyāh, dear to one endowed with sattva.

क�व�ललवणा�यु�णती�ण��िवदािहन:।
ो



आहारा राजस�य�ा द:ुखशोकामय�दा:॥९॥
9. Foods that are bitter, sour, salty, very hot, pungent, dry and

burning, and which produce pain, sorrow and disease, are dear to
one having rajas.

Foods that are kaṭu-amla-lavana-atyusna-tīksna-rūksa-vidāhinah,
bitter, sour, salty, very hot (—‘very’ is to be connected with all, viz.
bitter etc.; that is very bitter, very sour, etc.—), pungent, dry (185) and
burning; and duhkha-śoka-āmaya-pradāh, which produce pain,
sorrow and disease; (186) are rājasasyaisṭāh, dear to one having
rajas.

यातयामं गतरसं पूित पयु�िषत ंच यत्।
उि�छ�मिप चामे�य ंभोजन ंतामसि�यम्॥१०॥

10. Food which is not properly cooked, lacking in essence, putrid
and stale, and even ort and that which is unfit for sacrifice, is dear to
one possessed of tamas.

Bhojanam, food; which is yāta-yāmam, not properly cooked (187)
(—because food that has lost its essence is referred to by the word
gatarasam—); gata-rasam, lacking in essence; pūti, putrid; and
paryusitam, stale, cooked on the previous day and kept overnight;
and even ucchisṭam, ort, remnants of a meal; and amedhyam, that
which is unfit for sacrifice;—this kind of food is tāmasa-priyam, dear
to one possessed of tamas.

Now then, sacrifices of three kinds are being stated:

अफलाक�ि�िभय��ो िविधद�ृो य इ�यते।
य��यमेवेित मन: समाधाय स साि��वक:॥११॥

11. That sacrifice which is in accordance with the injunctions,
(and is) performed by persons who do not hanker after results, and
with the mental conviction that it is surely obligatory, is done through
sattva.



Sah, that; yajñah, sacrifice; vidhi-drsṭah, which is in accordance
with the injunctions, which is known through scriptural injunctions;
(and) yah, which; is ijyate, performed; a-phala-ākānksibhih, by
persons who do not hanker after results; manah samādhāya, with
the mental conviction; iti, that; yasṭavyam eva, it is surely obligatory,
their duty is to accomplish the sacrifice just as it should be—with the
firm idea, ‘I have no human goal to achieve through this’—; is said to
be a sacrifice which is sāttvikah, done through sattva.

अिभस�धाय तु फलं द�भाथ�मिप चैव यत्।
इ�यते भरत�े� त ंय�ं िवि� राजसम्॥१२॥

12. But that sacrifice which is performed having in view a result,
as also for ostentation,—know that sacrifice to be done through
rajas, O greatest among the descendants of Bharata.

Tu, but; yat, that which; is ijyate, performed; abhisandhāya,
having in view; a phalam, result; api ca, as also; dambhārtham, for
ostentation; viddhi, know; tam, that; yajñam, sacrifice; to be rājasam,
done through rajas; bharataśresṭha, O greatest among the
descendants of Bharata.

िविधहीनमसृ�ा�ं म��हीनमदि�णम्।
��ािवरिहत ंय�ं तामसं पिरच�ते॥१३॥

13. They declare that sacrifice as ‘done through tamas’ which is
contrary to injunction, in which food is not distributed, in which
mantras are not used, in which offerings are not made to priests, and
which is devoid of faith.

Paricaksate, they declare; that yajñam, sacrifice; as tāmasam,
done through tamas; which is vidhi-hīnam, contrary to injunction,
opposed to what is enjoined; asrsṭānnam, in which food is not
distributed—a sacrifice in which food (annam) is not distributed
(asrsṭam) to Brāhmanas; mantra-hīnam, in which mantras are not
used, which is bereft of mantras, intonation and distinct



pronunciation; adaksinam, in which offerings are not made to priests
as prescribed; and which is śraddhā-virahitam, devoid of faith.

After that, now is being stated the three kinds of austerity:

देवि�जगु��ा�पूजन ंशौचमाज�वम्।
��चय�मिहसंा च शारीर ंतप उ�यते॥१४॥

14. The worship of gods, twice-borns, venerable persons and the
wise; purity, straightforwardness, celibacy and non-injury,—are said
to be bodily austerity.

Deva-dvija-guru-prājña-pūjanam, the worship of gods, twice-
borns, venerable persons and the wise; śaucam, purity; ārjavam,
straightforwardness; brahmacaryam, celibacy; and ahiṁsā, non-
injury; ucyate, are said to be; sārīram, bodily; tapah, austerity,
austerity accomplished through the body: that which can be
performed by the agent, etc. (188), (that is) with the whole group of
body and organs, in which the body predominates; for the Bhagavān
will say, ‘these five are its causes’ (18.15).

अनु�ेगकर ंवा�य ंस�य ंि�यिहत ंच यत्।
�वा�याया�यसन ंचैव वा�मय ंतप उ�यते॥१५॥

15. That speech which causes no pain, which is true, agreeable
and beneficial; as well as the practice of study of the scriptures,—is
said to be austerity of speech.

Yat, that; vākyam, speech; anudvegakaram, which causes no
pain, which is not hurtful to creatures; which is satyam, true; priya-
hitam, agreeable and beneficial with regard to facts seen or unseen
—.

‘Speech’ is qualified by characteristics such as being not hurtful,
etc. The ca (and) is used for grouping together the qualifying
characteristics. When a sentence is used in order to make another
understand, if it happens to be avoid of one or two or three among
the qualities—truthfulness, agreeability, beneficialness, and non-
hurtfulness—, then it is not austerity of speech.



As in the case of a truthful utterance there would occur a want of
austerity of speech if it be lacking in one or two or three of the
others, so also in the case of an agreeable utterance there would be
no austerity of speech were it to be without one or two or three of the
others; and similarly, there would be no austerity of speech even in a
beneficial utterance which is without one or two or three of the
others.

What, again, is that austerity (of speech)? That utterance which is
true as also not hurtful, and is agreeable and beneficial, is the
highest austerity of speech: As for example, the utterance, ‘Be calm,
my boy. Practise study and Yog. Thereby you will gain the highest.’

Svādhyāya-abhyasanam, the practice of the study of scriptures,
as is enjoined; ca eva, as well; ucyate, is said to be; tapah, austerity;
vānmayam, of speech.

मन:�साद: सौ�य�व ंमौनमा�मिविन�ह:।
भावसंशुि�िर�येत�पो मानसमु�यते॥१६॥

16. Tranquillity of mind, gentleness, reticence, withdrawal of the
mind, purity of heart,—these are what is called mental austerity.

Manah-prasādah, tranquillity of mind, making the mind free from
anxiety; saumyatvam, gentleness—that which is called kindliness of
spirit, (189) a certain condition of the mind resulting in calmness of the
face, etc.; maunam, reticence—since even the control of speech
follows from the control of mind, therefore the cause is implied by the
effect; so maunam means control of the mind; (190) ātma-vinigrahah,
withdrawal of the mind—withdrawal of the mind in a general way,
from everything; maunam (control of the mind) is the mind’s
withdrawal with regard to speech alone; this is the distinction—;
bhāva-saṁśuddhih, purity of heart, absence of trickery while dealing
with others; iti etat, these are; what is ucyate, called; mānasam,
mental; tapah, austerity.

How the above-described bodily, verbal and mental austerities
undertaken by people are divided into three classes—of sattva etc.—



is being stated:

��या परया त�त ंतप�ति��िवध ंनरै:।
अफलाक�ि�िभयु��तै: साि��वकं पिरच�ते॥१७॥

17. When that threefold austerity is undertaken with supreme
faith by people who do not hanker after results and are self-
controlled, they speak of it as born of sattva.

When tat, that; trividham, threefold—based on three factors;
tapah, austerity, which is being discussed; is taptam, undertaken,
practised; parayā, with supreme, with the highest; śraddhayā, faith,
belief in Bhagavān and the other world; naraih, by people, by its
performers; aphala-ākānksibhih, who do not hanker after results,
who are devoid of desire for results; and yuktaih, who are self-
controlled;—that austerity which is of this kind, the noble people
paricaksate, speak of it; as sāttvikam, born of sattva.

स�कारमानपूजाथ� ंं तपो द�भेन चैव यत्।
ि�यते तिदह �ो�त ंराजसं चलम�ुवम्॥१८॥

18. That austerity which is undertaken for earning a name, being
honoured and worshipped, and also ostentatiously,—that is spoken
of as born of rajas, belonging to this world, uncertain and transitory.

Yat, that; tapah, austerity; which is kriyate, undertaken; satkāra-
māna-pūjārtham, for earning a name, being honoured and
worshipped—for earning a name, (that is) for being spoken of thus:
‘This Brāhmana, who is given to austerity, is pious’; for being
honoured by (others) standing up respectfully, salutation, etc.; for
being worshipped with washing of feet, adoration, feeding, etc.; for
these—; ca eva, and also, (that) austerity which is performed
dambhena, ostentatiously; tat, that; proktam, is spoken of; as
rājasam, born of rajas; iha, belonging to this world; (191) calam,
uncertain—its result being unpredictable; and adhruvam, transitory.

मूढ�ाहेणा�मनो य�पीडया ि�यते तप:।

ो



पर�यो�सादनाथ� ंवा त�ामसमुदाहृतम्॥१९॥
19. That austerity which is undertaken with a foolish intent, by

causing pain to oneself, or for the destruction of others—that is said
to be born of tamas.

Yat, that; tapah, austerity; which is kriyate, undertaken; mūḍha-
grāhena, with a foolish intent, with a conviction arising out of non-
discriminating; pīḍayā, causing pain; ātmanah, to oneself (to one’s
body etc.); vā, or; utsādanārtham, for the destruction; parasya, of
another; tat, that; is udāhrtam, said to be; an austerity tāmasam,
born of tamas.

Now the classification of charity is being spoken of:

दात�यिमित य�ान ंदीयतेऽनुपकािरणे।
देशे काले च पा�े च त�ान ंसाि��वकं �मृतम्॥२०॥

20. That gift is referred to as born of sattva which gift is given with
the idea that it ought to be given, to one who will not serve in return,
and at the (proper) place, (proper) time and to a (proper) person.

Tat, that; dānam, gift; is smrtam, referred to; as sāttvikam, born of
sattva; yat, which gift; is dīyate, given; with the idea in mind
dātavyam iti, that it ought to be given without consideration;
anupakārine, to one who will not serve in return, and even to one
who can; and deśe, at the (proper) place—in holy places like
Kurukshetra etc.; kāle, at the (proper) time—during Sankrānti (192)
etc.; and pātre, to a (proper) person—to one who is versed in the
Vedas together with their six branches, and such others.

य�ु ��युपकाराथ� ंफलमुि��य वा पुन:।
दीयते च पिरि�ल�ं त�ान ंराजसं �मृतम्॥२१॥

21. But the gift which is given expecting reciprocation, or again,
with a desire for its result, and which is given grudgingly,—that is
considered to be born of rajas.



Tu, but; the dānam, gift; yat, which; dīyate, is made; prati-
upakāra-artham, expecting reciprocation—with this purpose in view:
‘In time, he will render service in return’—; vā punah, or again;
uddiśya, with a desire for; its phalam, result—that, ‘To me will accrue
some unseen reward of this gift’—; and which is dīyate, given;
pariklisṭam, grudgingly, with reluctance; tat, that; is smrtam,
considered to be; rājasam, born of rajas.

अदेशकाले य�ानमपा�े�य� दीयते।
अस�कृतमव�ात ंत�ामसमुदाहृतम्॥२२॥

22. The gift which is made at an improper place and time, and to
undeserving persons, without proper treatment and with disdain, is
declared to be born of tamas.

Tat, that; dānam, gift; yat, which; dīyate, is given; adeśakāle, at
an improper place and time—in an unholy place full of barbarians
and impure things, etc.; at an improper time: which is not well known
as productive of merit; without such specially as Sankrānti etc.—;
and apātrebhyah, to undeserving persons, to fools, thieves and
others;—and even when the place etc. are proper—asatkrtam,
without proper treatment, without sweet words, washing of feet,
worship, etc.; and avajñātam, with disdain, with insults to the
recipient; is udāhrtam, declared to be; tāmasam, born of tamas.

This advice is being imparted for making sacrifices, gifts,
austerities, etc. perfect:

ॐ त�सिदित िनद�शो ��णि��िवध: �मृत:।
�ा�णा�तेन वेदा� य�ा� िविहता: पुरा॥२३॥

23. ‘Om-tat-sat’ (193)—this is considered to be the threefold
designation of Brahman. The Brāhmanas and Vedas and the
sacrifices were ordained by that in the days of yore.

Om, tat, sat—iti, this; is smrtah, considered, regarded, in the
Vedānta, by the knowers of Brahman; to be the trividhah, threefold;
nirdeśah, designation, mention by name—nirdeśa is that by which a



thing is specified; brahmanah, of Brahman. The Brāhmanas and the
Vedas and the sacrifices were vihitāh, ordained, (194) created; tena,
by that threefold designation; purā, in the days of yore (195)—this is
said by way of eulogizing the designation.

त�मादोिम�युदाहृ�य य�दानतप:ि�या:।
�वत��ते िवधानो�ता: सतत ं��वािदनाम्॥२४॥

24. Therefore, acts of sacrifice, charity and austerity as
prescribed through injunctions, of those who study and expound the
Vedas, always commence after uttering the syllable Om.

Tasmāt, therefore; yajña-dāna-tapah-kriyāh, acts of sacrifice,
charity and austerity—acts in the form of sacrifice etc.; vidhāna-
uktāh, as prescribed through injunctions, as ordained by the
scriptures; brahma-vādinām, of those who study and expound the
Vedas; satatam, always; pravartante, commence; udāhrtya, after
uttering; om iti, the syllable Om.

तिद�यनिभस�धाय फलं य�तप:ि�या:।
दानि�या� िविवधा: ि�य�ते मो�क�ि�िभ:॥२५॥

25. After (uttering) the word tat, acts of sacrifice and austerity as
also the various acts of charity are performed without regard for
results by persons aspiring for Liberation.

After uttering the word tat, which is a name of Brahman, yajña-
tapah-kriyāh, acts of sacrifice and austerity; ca, as also; vividhāh, the
various; dāna-kriyāh, acts of charity, such as gift of land, gold, etc.;
kriyante, are performed; anabhisandhāya, without regard for;
phalam, results of actions; moksa-kānksibhih, by persons aspiring
for Liberation.

The use of the words Om and tat has been stated. Thereafter, the
use of the word sat is being presently stated:

स�ावे साधुभावे च सिद�येत��यु�यते।
�श�ते कम�िण तथा स�छ�द: पाथ� यु�यते॥२६॥



26. This word sat is used with regard to (something) coming into
being and with regard to (someone) becoming good. So also, O son
of Prthā, the word sat is used with regard to an auspicious rite.

Etat, this; sat iti, word sat, a name of Brahman; prayujyate, is
used, is uttered; sad-bhāve, with regard to (something) coming into
being—with regard to coming into existence of something that was
not there, as for instance the birth of a son who was not there before;
so also sādhu-bhāve, with regard to (someone) becoming good—
sādhu-bhāva means coming to possess good conduct by an evil
person who had bad behaviour; with regard to that. Tathā, so also, O
Son of Prthā; the sat-śabdah, word sat; yujyate (—which is the same
as prayujyate—), is used; praśaste karmani, with regard to an
auspicious rite, such as marriage etc.

य�े तपिस दान ेच ि�थित: सिदित चो�यते।
कम� चैव तदथ�य ंसिद�येवािभधीयते॥२७॥

27. And the steadfastness in sacrifice, austerity and charity is
spoken of as sat. And even the action meant for these is, verily,
called as sat (good).

And sthitih, steadfastness; that is yajñe, in sacrifice, in the act of
sacrifice; the steadfastness that is tapasi, in austerity; and the
steadfastness that is dāne, in charity; that ucyate, is spoken of; sat
iti, as sat, by learned persons. And eva, even; the karma, action; tad-
arthīyam, meant for these—for sacrifice, charity and austerity, or for
Him whose names are under discussion, that is for Bhagavān; is
eva, verily; abhidhīyate, called; sat iti, as sat (good).

Thus, in this way, the acts of sacrifice, austerity, etc., even when
they are devoid of sattva and goodness, become good and endued
with sattva by the use of the three names of Brahman with faith.

And as regards those (sacrifice etc.), since in all cases everything
is performed with a predominance of faith, therefore—

अ��या हतु ंद�ं तप�त�त ंकृत ंच यत्।

े ो



असिद�यु�यते पाथ� न च त��े�य नो इह॥२८॥
28. O son of Prthā, whatever is offered in sacrifice and given in

charity, as also whatever austerity is undertaken or whatever is done
without faith, is said to be of no avail. And it is of no consequence
after death, nor here.

O son of Prthā, whatever is hutam, offered in sacrifice, poured as
oblation; and dattam, given in charity to Brāhmanas, aśraddhayā,
without faith; whatever tapah, austerity; is taptam, performed without
faith; so also, whatever is krtam, done without faith, e.g. praise,
salutation, etc.; all that ucyate, is said to be; asat iti, of no avail, since
it is outside the course of disciplines leading to Me. Ca, and,
although involving great effort; na ca tat, it is of no consequence;
pretya, after death, for producing (some) result; na, nor even for any
result; iha, because it is condemned by the wise. (196)

FOOTNOTES AND REFERENCES
[178] ‘But’ is used to present a standpoint distinct from the earlier

ones understood from 16.23–4.—S.
[179] i.e., where do the rites undertaken by them end?
[180] Adore—perform sacrifices, distribute wealth etc. in honour of

gods and others.
[181] Kāma-rāga can also mean desirable objects and the desire

to enjoy them.
[182] Here Asṭ. adds prāninah (creatures).—Tr.
[183] Life—a brilliant life; firmness of mind or vigour; strength—

ability of body and organs; happiness—pleasure of mind;
delight—great joy even at seeing other persons prosperous.

[184] Beneficial to the body for long.
[185] Without fat.



[186] Pain, immediate suffering; sorrow, grief arising from not
having that desired food.

[187] Yāta-yāmam lit. means ‘cooked three hours ago’, that which
has lost its essence; but here it is translated as ‘not properly
cooked’ to avoid tautology, for the next word gata-rasam, too,
means lacking in essence.—Tr.

[188] See 18. 13-15.—Tr.
[189] Kindliness towards all, and also not entertaining any evil

thought towards anybody.
[190] Or, maunam may mean thinking of the Self, the attitude of a

meditator. The context being of ‘mental austerity’, reticence is
explained as control of the mind with regard to speech.

[191] that is yielding fruits only in this world.
[192] During the passage of the sun or any planetary body from

one zodiacal sign into another. —V.S.A.
[193] ‘Om, That, Existence’: ‘Om iti brahma, Om is Brahman’ (Tai.

1.8.1); ‘Tattvamasi, Thou art That’ (Ch. 6.8.7); and ‘Sadeva
somya idamagra āsīt, This was Existence alone in the
beginning, O amiable one’ (Ch. 6.2.1)—in these texts
Brahman is indicated by the words Om, tat, sat.

[194] When some defect arises in sacrifice etc., then this is
corrected by uttering one of these words—Om, tat, sat.

[195] In the beginning of creation by Prajāpati.
[196] Thus it is established in this chapter that, among persons

who are not at all versed in the scriptures, but are possessed
of (either of the) three characteristics of sattva, (rajas) etc.,
only those shall attain to Liberation who steadfastly resort to
sattva alone by partaking of sāttvika food, (performing sāttvika
sacrifices) etc. to the exclusion of rājasika and tāmasika food
etc., who destroy any defect that might arise in sacrifice etc.
by uttering the names of Brahman, who have fully purified



their intellect, and who have attained to the realization of Truth
arising from one’s being endowed with such disciplines as
hearing and thinking (śravana, manana) of, and meditation
(nididhyāsana) on Brahman.



CHAPTER 18
MONASTICISM AND

LIBERATION

मो�स�ासयोगः

This chapter is begun with a view to stating, by summing up in it, the
message of the whole scripture, the Gītā, as also the entire purport
of the Vedas. For the teaching imparted in all the earlier chapters is
met within this chapter. Arjuna, on his part, wishing to ascertain the
distinction between the implication of the two words sannyāsa and
tyāga, asks (197):

Arjuna said:

सं�यास�य महाबाहो त��विम�छािम वेिदतुम्।
�याग�य च हृषीकेश पृथ�ेिशिनषूदन॥१॥

1. O mighty-armed Hrsīkeśa, O slayer of (the demon) Keśī, I
want to know severally the truth about sannyāsa as also about
tyāga.

O mighty-armed Hrsīkeśa, keśi-nisūdana, O slayer of (the
demon) Kesī; icchāmi, I want; veditum, to know; prthak, severally,
through their mutual distinctions; tattvam, the truth, the intrinsic
nature, that is the real meaning; sannyāsasya, of sannyāsa, that is
the meaning of the word sannyāsa; ca, as also; tyāgasya, of tyāga,
that is the meaning of the word tyāga.



Keśī was a demon who had assumed the form of a horse, and
Bhagavān Vāsudeva had killed him. Hence He is addressed by that
name (Keśi-nisūdana) by Arjuna.

The word sannyāsa and tyāga, used in various places in the
preceding chapters, are not explicit in their implications. Therefore, in
order to determine them for Arjuna who had put the question,—

Shri Hari said:

का�यान� कम�ण� �यासं सं�यासं कवयो िवद:ु।
सव�कम�फल�यागं �ाह�ु�यागं िवच�णा:॥२॥

2. The learned ones know sannyāsa to be the giving up of
actions done with a desire for reward. The adepts call the
abandonment of the results of all works as tyāga.

Some kavayah, learned ones; viduh, know; sannyāsam,
sannyāsa, the meaning of the word sannyāsa, the non-performance
of what comes as a duty; to be the nyāsam, giving up; karmanām, of
actions; kāmyānām, done with a desire for reward, e.g. Horse-
sacrifice etc. Sarva-karma-phala-tyāgah, abandonment of the results
of all actions, means the giving up of the results accruing to oneself
from all actions—the daily obligatory and the occasional (nitya and
naimittika) that are performed. Vicaksanāh, the adepts, the learned
ones; prāhuh, call, speak of that; as tyāgam, tyāga, as the meaning
of the word tyāga.

Even if ‘the giving up of actions for desired results’ or ‘the
abandonment of results’ be the intended meaning, in either case the
one meaning of the words sannyāsa and tyāga amounts only to
tyāga (giving up); they do not imply distinct categories as do the
words ‘pot’ and ‘cloth’.

Objection: Well, is it not that they say the daily obligatory (nitya)
and the occasional (naimittika) rites and duties have no results at
all? How is the giving up of their results spoken of—like the
abandoning of a son of a barren woman?!



Reply: This defect does not arise. It is the intention of the
Bhagavān that the nitya-karmas (daily obligatory duties) also have
results; for the Bhagavān will say, ‘The threefold results of actions—
the undesirable, the desirable and the mixed—accrue after death to
those who do not resort to tyāga’, and also, ‘but never to those who
resort to sannyāsa (monks)’ (12). Indeed, by showing that, it is only
in the case of sannyāsins (monks) alone that there is no connection
with the results of actions, the Bhagavān asserts in, ‘... accrue after
death to those who do not resort to tyāga (renunciation)’ (ibid.), that
the result of daily obligatory (nitya) duties accrue to those who are
not sannyāsins (monks).

�या�य ंदोषविद�येके कम� �ाहमु�नीिषण:।
य�दानतप:कम� न �या�यिमित चापरे॥३॥

3. Some learned persons say that action, beset with evil (as it is),
should be given up, and others (say) that the practice of sacrifice,
charity and austerity should not be given up.

Eke, some; manīsinah, learned ones, subscribing to the views of
the Sānkhyas and others; prāhuh, say; that dosavat, beset with evil
(as it is);—what is it?—karma, action, all actions, because they are
the cause of bondage; tyājyam, should be given up even by those
who are eligible for actions (rites and duties). Or, it (action) is to be
given up dosavat, just as defects such as attachment etc. are
renounced. Ca and, in that very context; apare, others; (say) that
yajña-dāna-tapah-karma, the practice of sacrifice, charity and
austerity; na tyājyam, should not be given up.

These alternatives are with regard to only those who are qualified
for action, but not with regard to the monks who are steadfast in
Knowledge and have gone beyond the stages of life. This discussion
is not concerned with those who are held to be outside the scope of
eligibility for action in the assertion (by the Bhagavān), ‘The
steadfastness in the Yog of Knowledge by men of realization was
spoken of by Me in the days of yore’ (see 3.3).



Objection: Well, just as those who are qualified for rites and
duties and who have their distinct steadfastness are being
considered here in the chapter summarizing the entire scripture,
though they have been dealt with earlier in ‘...through the Yog of
Action for the yogīs’ (3.3), similarly, let even the men of realization
who are steadfast in Knowledge be considered here.

Reply: No, because it is not logical that their renunciation should
result from delusion and sorrow (cf. 7 and 8). The men of realization
do not perceive in the Self the sorrows arising from physical torment;
for it has been shown that desire etc. are attributes only of the field
(body) (see 13.6). Therefore, they do not renounce action but of fear
for physical trouble and pain. Nor do they perceive actions in the
Self, on account of which they should give up obligatory duties out of
delusion. In fact, they renounce with the conviction that ‘action
belongs to the organs’ (see 3.28); ‘I certainly do not do anything’
(see 5.8); for, the mode of renunciation of an enlightened person was
shown in, ‘...having given up all actions mentally’ (5.13). Therefore,
those others who are qualified for rites and duties, who are
unenlightened about the Self, and for whom renunciation is possible
out of delusion and from fear of physical trouble, are alone
condemned as persons who, being possessed of tamas and rajas,
resort to renunciation. And this is done with a view to eulogizing the
renunciation of the results of rites and duties by the unenlightened
men of action.

Besides, the men of renunciation in the real sense have been
particularly pointed out in, ‘who has renounced every undertaking,’
‘who is silent, content with anything, homeless, steady-minded’
(12.16, 19), and also (while determining) the characteristics of one
who has transcended the gunas (Chapter 14). The Bhagavān will
further say, ‘...which is the supreme consummation of Knowledge’
(50). Therefore the monks steadfast in Knowledge are not intended
to be spoken of here. It is only the abandoning of the results of
action which, by virtue of its being imbued with the quality of sattva,
is spoken of as sannyāsa in contrast to the renunciation of actions



which is possessed of tamas etc.; it is not sannyāsa in the primary
sense—the renunciation of all actions.

Objection: According to the reason shown in the text, ‘Since it is
not possible for one who holds on to a body to give up actions
entirely’ (11), may it not be argued that the word sannyāsa is
certainly used in the primary sense because it is impossible to
abandon all works?

Reply: No, for the text adducing the reason is meant for eulogy.
Just as, ‘From renunciation immediately (follows) Peace’ (12.12), is a
mere eulogy of renunciation of the fruits of action, it having been
enjoined on Arjuna who was unenlightened and incapable of
undertaking the various alternatives (paths) as stated earlier, so also
is this sentence, ‘Since it is not possible for one who holds on to a
body to give up actions entirely’ (11), meant for eulogizing the
renunciation of the results of all actions. No one can point out an
exception to the proposition that ‘having given up all actions
mentally, (the embodied man of self-control) continues happily ...
without doing or causing (others) to do anything at all’ (see 5.13).
Therefore these alternative views regarding sannyāsa and tyāga are
concerned only with those who are qualified for rites and duties. But
the enlightened ones who have realized the supreme Truth are
competent only for steadfastness in Knowledge, which is
characterized by renunciation of all actions; not for anything else.
Hence, they do not come within the purview of the alternative views.
Thus has this been pointed out by us in connection with the text,
‘...he who knows this One as indestructible...’ (2.21) as also in the
beginning of the third chapter.

िन�य ंशृणु मे त� �यागे भरतस�म।
�यागो िह पु�ष�या� ि�िवध: स��कीित�त:॥४॥

4. O the most excellent among the descendants of Bharata, hear
from Me the firm conclusion regarding that tyāga. For, O greatest
among men, tyāga has been clearly declared to be of three kinds.



Bharata-sattama, O the most excellent among the descendants
of Bharata; śrnu, hear, understand; me, from Me, from My statement;
niścayam, the firm conclusion; tatra tyāge, regarding that tyāga,
regarding these alternative views on tyāga and sannyāsa as they
have been shown. Hi, for; purusavyāghra, O greatest among men;
tyāgah, tyāga; samprakīrtitah, has been clearly declared, has been
distinctly spoken of in the scriptures; to be trividhah, of three kinds,
threefold, under the classes of tāmasa (those based on tamas) (198),
etc. The Bhagavān has used the word tyāga with the idea that the
(primary) meanings of tyāga and sannyāsa are verily the same.

Since it is difficult to comprehend this idea, that the primary
meanings of the words tyāga and sannyāsa can be threefold under
the classification based on tamas etc. in the case of one who is
unenlightened and who is qualified for rites and duties—but not in
the case of one who has realized the supreme Goal—, therefore no
one else is capable of speaking the truth in this connection. Hence,
listen to the firm conclusion of the Bhagavān with regard to the
supreme Truth as revealed by the scriptures.

Which, again, is this firm conclusion? In reply the Bhagavān says:

य�दानतप:कम� न �या�य ंकाय�मेव तत्।
य�ो दान ंतप�ैव पावनािन मनीिषणाम्॥५॥

5. The practice of sacrifice, charity and austerity is not to be
abandoned; it is surely to be undertaken. Sacrifice, charity and
austerity are verily the purifiers of the wise.

Yajña-dāna-tapah-karma, the practice of sacrifice, charity and
austerity—this threefold practice; na tyājyam, is not to be
abandoned; tat, it; is eva, surely; kāryam, to be undertaken. Why?
Yajñah, sacrifice; dānam, charity; and tapah, austerity; are eva,
verily; pāvanāni, the purifiers, the causes of sanctification;
manīsinām, of the wise, that is of those who do not seek results for
themselves.

एता�यिप तु कम�िण स�ं �य��वा फलािन च।



कत��यानीित मे पाथ� िनि�त ंमतमु�मम्॥६॥
6. But even these actions have to be undertaken by renouncing

attachment and (hankering for) results. This is My firm and best
conclusion, O Pārhta.

Tu, but; api, even; etāni, these; karmāni, actions, viz. sacrifice,
charity and austerity, which have been spoken of as purifiers;
kartavyāni, have to be undertaken; tyaktvā, by renouncing; sangam,
attachment to them; and by giving up (hankering for) their phalāni,
results. Iti, this; is me, My; niścitam, firm; and uttamam, best; matam,
conclusion.

Having promised, ‘hear from Me the firm conclusion regarding
that (tyāga)’ (4) and also adduced the reason that they are purifiers,
the utterance, ‘Even these actions have to be performed. This is the
firm and best conclusion’, is only by way of concluding the promised
subject-matter; this sentence does not introduce a fresh topic. For it
stands to reason that the phrase ‘even these’ refers to some
immediate topic under discussion. The implication of the word api
(even) is: ‘Even these acts, which are causes of bondage to one who
has attachment and who hankers after their results, have to be
undertaken by a seeker of Liberation.’ But the phrase ‘even these’ is
not used in relation to other acts.

Others explain (thus): Since the nityakarmas have no results,
therefore (in their case) it is illogical to say, ‘by giving up attachment
and (hankering for their) results’. The meaning of the phrase etāni
api (even these) is that, ‘even these rites and duties, which are
undertaken for desired results and are different from the
nityakarmas, have to be undertaken. What to speak of the
nityakarmas like sacrifice, charity and austerity!’

(Reply:) This is wrong, since it has been established by the text,
‘sacrifice, charity and austerity are verily the purifiers,’ that even the
nityakarmas have results. For a seeker of Liberation who wants to
give up even the nityakarmas from fear of their being causes of
bondage, how can there be any association with actions done for



desired results? Moreover, the phrase etāni api cannot apply to
actions done for desired results (kāmyakarmas), since they have
been denigrated in, ‘...indeed, actions is quite inferior’ (2.49), and in,
‘...by actions other than that action meant for Bhagavān’ (3.9), and
since, on the strength of the texts (199), ‘the Vedas have the three
qualities as their object’ (2.45), ‘Those who are versed in the Vedas,
who are drinkers of Soma, ... (pray for the heavenly goal by
worshipping) Me’ (9.20), and ‘they enter into the human world on the
exhaustion of their merit’ (9.21), it has been definitely stated that
actions done for desired results are causes of bondage; and also
because they are far removed from the context.

िनयत�य तु सं�यास: कम�णो नोपप�ते।
मोहा��य पिर�याग�तामस: पिरकीित�त:॥७॥

7. The abandoning of daily obligatory acts (nityakamas) is not
justifiable. Giving up that through delusion is declared to be based
on tamas.

Therefore, sannyāsah, the abandoning; niyatasya tu karmanah,
of the daily obligatory acts, by the seeker of Liberation who is as yet
unenlightened and is fit for rites and duties; na upapadyate, is not
justifiable, because what is desired is the purification of
unenlightened persons. Parityāgah, giving up; tasya, of that, of the
daily obligatory duty; mohāt, through delusion, through ignorance;
parikīrtitah, is declared; to be tāmasah, based on tamas.

Niyata is that duty which must be performed. That an act is niyata
(obligatory) and it is relinquished is contradictory. Therefore the
giving up of that through delusion is declared to be based on tamas,
for delusion is tamas.

Besides,

द:ुखिम�येव य�कम� काय�लेशभया��यजेत्।
स कृ�वा राजसं �यागं नवै �यागफलं लभेत्॥८॥



8. Whatever action one may relinquish merely as being painful,
from fear of physical suffering, he, having resorted to renunciation
based on rajas, will surely not acquire the fruits of renunciation.

Yat, whatever; karma, action; tyajet, one may relinquish, eva,
merely; iti, as being; duhkham, painful; (200) kāya-kleśa- bhayāt, from
fear of physical suffering, out of fear of bodily pain; sah, he; krtvā,
having resorted; tyāgam, to renunciation; rājasam, based on rajas,
arising from rajas; will eva, surely; na labhet (should rather be
labhate), not acquire; tyāga-phalam, fruits of renunciation, the result
called Liberation, which follows from renunciation of all actions as a
consequence of Illumination.

Which, again, is the renunciation based on sattva?

काय�िम�येव य�कम� िनयत ंि�यतेऽजु�न।
स�ं �य��वा फलं चैव स �याग: साि��वको मत:॥९॥

9. Whatever obligatory duty is performed just because it is a
bounden duty, O Arjuna, by giving up attachment and the result as
well,—that renunciation is considered to be based on sattva.

Yat, whatever; niyatam karma, daily obligatory duty; kriyate, is
performed, accomplished; iti eva, just because; it is kāryam, a
bounden duty; O Arjuna, tyaktvā, by giving up; sangam, attachment;
and phalam, the result; ca eva, as well; sah, that; tyāgah,
renunciation, giving up of attachment and (hankering for) the results
of daily obligatory duties; matah, is considered; to be sāttvikah,
based on sattva, arising from sattva.

We said that the Bhagavān’s utterance is proof of the fruitfulness
of daily obligatory duties. Or, even if the nityakarmas be understood
(from the Bhagavān’s words) to be fruitless, still the ignorant man
does certainly imagine that the nityakarmas (daily obligatory duties)
when performed produce for oneself a result either in the form of
purification of the mind or avoidance of evil. As to this, the Bhagavān
aborts even that imagination by saying, ‘by giving up the result’.
Hence it has been well said, ‘by giving up attachment and the result’.



Objection: Well, is not the threefold relinquishment of actions,
also called sannyāsa, under discussion? As regards this, the
renunciation based on tamas and rajas have been stated. Why is the
relinquishment of attachment and (desire for their) results spoken of
here as the third? This is like somebody saying, ‘Three Brāhmanas
have come. Of them two are versed in the six auxiliaries (201) of the
Vedas; the third is a Ksatriya!’

Reply: This is not wrong, for this is meant as a eulogy on the
basis of the common factor of renunciation. Between renunciation of
actions and renunciation of hankering for results, there is, indeed,
the similarity of the fact of renunciation. While on this subject, by
condemning ‘renunciation of actions’ on account of its being based
on rajas and tamas, the ‘renunciation of desire for results of actions’
is being praised on account of its being based on sattva, by saying,
‘that renunciation is considered to be based on sattva.’

The internal organ of a person who is qualified for rites and
duties, who performs the nityakarmas by giving up attachment and
hankering for results, becomes pure on account of its being
untainted by attachment to results etc. and refined by the
nityakarmas. When it is pure and tranquil, it becomes capable of
contemplating on the Self. Since, for that very person whose internal
organ has become purified by performing the nityakarmas and who
has become ready for the knowledge of the Self, the process by
which he can become steadfast in it has to be stated, therefore the
Bhagavān says:

न �े��यकुशलं कम� कुशले नानुष�जते।
�यागी स��वसमािव�ो मेधावी िछ�संशय:॥१०॥

10. The man of renunciation who has become imbued with
sattva, who is wise and freed from doubts, does not hate unbefitting
action, nor does he become attached to befitting activity.

Na dvesṭi, he does not hate; akuśalam, unbefitting; karma, action,
rites and duties meant for desired results—with the idea, ‘What is the
usefulness of this which is a cause of transmigration through fresh



embodiment?’ Na anusajjate, he does not become attached to;
kuśale, befitting activity, daily obligatory duties, by thinking that this is
the cause of Liberation by virtue of its being the cause of purification
of the mind, rise of Knowledge and steadfastness in it. That is to say,
he does not entertain any liking even for it, because he finds no
purpose in it.

Who, again, is he? Tyāgī, the man of renunciation, who has
become so by having given up attachment and rewards of action in
the manner stated above. He is a tyāgī who performs nityakarmas by
relinquishing attachment to those acts and (their) results.

Again, it is being stated as to when that person does not hate an
unbefitting act and does not become attached to a befitting activity:
When he has become sattva-samāvisṭah, imbued with sattva, that is,
when he is filled with, possessed of, sattva, which is the means to
the knowledge that discriminates between the Self and the not-Self;
and hence medhāvī, wise—endowed with intelligence (medhā),
intuitive experience, characterized as knowledge of the Self; one
possessed of that is medhāvī (wise)—; and owing to the very fact of
being wise, chinnasaṁśayah, freed from doubts—one whose doubts
created by ignorance have been sundered, one who is freed from
doubts by his firm conviction that nothing but abiding in the true
nature of the Self is the supreme means to the highest Good.

The person competent (for rites and duties) who, having
gradually become purified in mind through the practice of Karma-Yog
in the way described above, has realized as his own Self the
actionless Self, which is devoid of modifications like birth etc., he,
‘...having given up all actions mentally, remaining without doing or
causing (others) to do anything at all’ (cf. 5.13), attains steadfastness
in Knowledge, which is characterized as ‘actionlessness’. In this way,
the purpose of the aforesaid Karma-Yog has been stated through the
present verse.

On the other hand, since, for the unenlightened person—who,
while being qualified (for rites and duties), holds on to the body
owing to the erroneous conception that the body is the Self, and who



has the firm conviction, ‘I am the agent,’ because of the persistence
of his idea that the Self is the agent—it is not possible to renounce
actions totally, therefore he has competence only for performing
enjoined duties by giving up fruits of actions. But he is not to
renounce them (actions). In order to point out this idea the Bhagavān
says:

न िह देहभृता श�य ं�य�तुं कम��यशेषत:।
य�तु कम�फल�यागी स �यागी�यिभधीयते॥११॥

11. Since it is not possible for one who holds on to a body to give
up actions entirely, therefore he, on the other hand, who renounces
results of actions is called a man of renunciation.

Deha-bhrtā, for one who holds on to a body—one who maintains
(bibharti) a body (deha) is called a deha-bhrt. One who has self-
identification with the body is called a deha-bhrt, but not so a man of
discrimination; for he has been excluded from the eligibility for
agentship by such texts as, ‘He who knows this One is
indestructible...’ etc. Hence, for that unenlightened person who holds
on to the body, hi, since; it is na, not; śakyam, possible; tyaktum, to
give up, renounce; karmāni, actions; aśesatah, entirely, totally;
therefore the ignorant person who is competent (for rites and duties),
yah, who; tu, on the other hand; karma-phala-tyāgī, renounces
results of actions, relinquishes only the hankering for the results of
actions while performing the nityakarmas; sah, he; is abhidhīyate,
called; tyāgī iti, a man of renunciation—even though he continues to
be a man of rites and duties. This is said by way of eulogy.

Therefore total renunciation of actions is possible only for one
who has realized the supreme Truth, who does not hold on to the
body, and who is devoid of the idea that the body is the Self.

Again, what is that purpose which is accomplished through
renunciation of all actions? This is being stated:

अिन�िम�ं िम�ं च ि�िवध ंकम�ण: फलम्।
भव�य�यािगन� �े�य न तु सं�यािसन� �विचत्॥१२॥



12. The threefold results of actions—the undesirable, the
desirable, and the mixed—accrues after death to those who do not
resort to renunciation, but never to those who resort to monasticism.

These trividham, threefold—of three kinds; phalam, results;
karmanah, of actions characterized as the righteous and the
unrighteous; anisṭam, the undesirable, consisting in (birth in) hell,
(among) animals, etc.; isṭam, the desirable, consisting in (birth as)
gods and others; and miśram, the mixed, having a mixture of the
desirable and the undesirable, consisting in (birth as) human beings;
—these results that are of these kinds, bhavati, accrues; pretya, after
death, after the fall of the body; atyāginām, to those who do not
resort to renunciation, to the unillumined, the men with rites and
duties, who are not men of renunciation in the truest sense.

The derivative sense of the word phala (pha-la) is this: On
account of being accomplished through the operation of diverse
external accessories, and a result of ignorance, comparable to the
charm cast by jugglery, a source of great delusion and appearing as
though close to the indwelling Self, it is phalgu (unsubstantial), and
as a consequence it undergoes layam (disappearance).

(The result that is of this kind accrues to those who do not resort
to renunciation). Tu, but; na kvacit, never; sannyāsinām, to those
who resort to monasticism for the sake of the highest Reality, to the
class of monks called paramahaṁsas who remain steadfast in
Knowledge alone. For, it cannot be that those who are devoted
wholly to steadfastness in complete enlightenment do not dig out the
seed of transmigration. This is the meaning.

Therefore it is only for those who have realized the supreme
Truth that it is possible to become a monk who renounces actions
totally, because action, accessories and results are superimpositions
on the Self through ignorance. But the renunciation of all actions is
not possible for an unenlightened person who perceives the locus
(the body etc.), action, agentship and accessories as the Self. This
the Bhagavān shows in the following verses:

ै ो ो



प�चैतािन महाबाहो कारणािन िनबोध मे।
स��ये कृता�ते �ो�तािन िस�ये सव�कम�णाम्॥१३॥

13. O mighty-armed one, learn from Me these (202) five factors for
the accomplishment of all actions, which have been spoken of in the
Vedānta in which actions terminate.

O mighty-armed one, nibodha, learn; me, from Me; imāni, these;
pañca, five; kāranāni, factors, accessories, which are going to be
stated—for drawing the attention of his (Arjuna’s) mind and for
showing the difference among these categories (203), the Bhagavān
praises those accessories in the succeeding verses as fit for being
known—; siddhaye, for the accomplishment; sarva-karmanām, of all
actions; proktāni, which have been spoken of; sānkhye, in Vedānta—
sānkhya is that scripture where the subject-matters (204) to be known
are fully (samyak) stated (khyāyante)—; krtānte, in which actions
terminate. Krtānte qualifies that very word (Vedānta).

Krtam mean action. That in which occurs the culmination (anta)
of that krtam is krtāntam, that is the termination of actions. In the
texts, ‘...as much utility as a man has in a well’ (2.46), and ‘O son of
Prthā, all actions in their totality culminate in Knowledge’ (4.33), the
Bhagavān shows the cessation of all actions when the knowledge of
the Self dawns. Hence (it is said): ‘...which have been spoken of in
that Vedānta where actions culminate and which is meant for the
knowledge of the Self.’

Which are they? This is being answered:

अिध�ान ंतथा कत� करणं च पृथि�वधम्।
िविवधा� पृथ�चे�ा दैव ंचैवा� प�चमम्॥१४॥

14. The locus as also the agent, the different kinds of organs, the
many and distinct activities, and, the divine is here the fifth.

Adhisṭhānam, the locus, the body, which is the seat, the basis, of
the manifestation of desire, hatred, happiness, sorrow, knowledge,
etc.; tathā, as also kartā, the agent, the enjoyer (205) who has



assumed the characteristics of the limiting adjuncts; prthak vidham,
the different kinds of; karanam, organs, the ears etc. which, twelve
(206) in number, are of different kinds for the experience of sound
etc.; the vividhāh, many; and prthak, distinct; cesṭā, activities
connected with air—exhalation, inhalation, etc.; ca eva, and; daivam,
the divine, that is the Sun and the others who are the presiding
deities of the eye etc.; is atra, here, in relation to these four;
pañcamam, the fifth—completing the five.

शरीरवा�मनोिभय��कम� �ारभते नर:।
�या�य ंवा िवपरीत ंवा प�चैते त�य हेतव:॥१५॥

15. Whatever action a man performs with the body, speech and
mind, be it just or its reverse, of it these five are the causes.

Yat, whatever; karma, action; narah, a man; prārabhate,
performs; with these three—śarīra-vān-mano-bhih, with the body,
speech and mind; be it nyāyyam, just, righteous, conforming to the
scriptures; vā, or; viparītam, its reverse, not conforming to the
scriptures, unrighteous; and even such activities like closing the eyes
etc. which are consequent on the fact of living (that is instinctive
acts)—they also are certainly the result of righteous and unrighteous
acts done in earlier lives, and hence they are understood by the very
use of the words ‘just and its reverse’—; tasya, of it, of all activities
without exception; ete, these; pañca, five, as mentioned; are the
hetavah, causes.

Objection: Well, are not the locus etc. the cause of all actions?
Why is it said, ‘...performs with the body, speech and mind’?

Reply: This fault does not arise. All actions described as
‘enjoined’ or ‘prohibited’ are mainly based on the three, body etc.
Seeing, hearing, etc., which are characteristics of life and are
subsidiaries to these (body etc.) (207), are divided into three groups
and spoken of in, ‘performs with the body,’ etc. Even at the time of
reaping the fruits (of actions), they are experienced mainly through
these (three). Hence, there is no contradiction with the assertion that
the five are the causes.

ै � े



त�ैव ंसित कत�रमा�मान ंकेवलं तु य:।
प�य�यकृतबुि��वा� स प�यित दमु�ित:॥१६॥

16. This being the case, anyone who, owing to the imperfection
of his intellect, perceives the absolute Self as the agent, that man
does not perceive (properly), and has a perverted intellect.

Tatra is used for connecting with the topic under discussion. Tatra
evam sati, this being the case, when actions are thus accomplished
by the five causes mentioned above;—this portion has to be
connected with ‘perverted intellect’ by way of causality (208)—yah tu,
anyone, an unenlightened person, who; paśyati, perceives; kevalam,
the absolute, pure; ātmānam, Self; as the kartāram, agent—thinking,
‘I myself am the agent of the actions being done by them’, as a
consequence of imagining the Self as identified with them; why?—
akrta-buddhitvāt, owing to the imperfection of his intellect, owing to
his intellect not having been refined by the instructions of Vedānta
and the teachers, and by reasoning—.

Even the person who, believing in the Self as distinct from the
body etc., looks upon the distinct (209), absolute Self as the agent, he,
too, is surely of imperfect intellect.

Hence, owing to his having an imperfect intellect, sah, that man;
na, does not; paśyati, perceive (properly) either the truth about the
Self or about actions. This is the meaning. Therefore he is a
durmatih, man of perverted intellect, in the sense that his intellect is
contemptible, perverse, corrupted, and the cause of repeatedly
undergoing births and deaths. He does not perceive even while
seeing—like the man suffering from Timira seeing many moons, or
like one thinking the moon to be moving when (actually) the clouds
are moving, or like the one seated on some conveyance (e.g.
palanquin), thinking oneself to be moving when others (the bearers)
are moving.

Who, again, is the man of right intellect who perceives correctly?
This is being answered:

ो ो े



य�य नाहकृंतो भावो बुि�य��य न िल�यते।
ह�वाऽिप स इम��लोका� हि�त न िनब�यते॥१७॥

17. He who has not the feeling of egoism, whose intellect is not
tainted, he does not kill, nor does he become bound—even by killing
these creatures!

Yasya, he who, the person whose intellect is refined by the
instructions of the scriptures and the teachers, and reason; who has
na, not; ahankrtah bhāvah, the feeling of egoism, in whom does not
occur the notion in the form, ‘I am the agent’; that is, he who sees
thus: ‘These five, viz. locus etc. (14), imagined in the Self through
ignorance, are verily the agents of all actions; not I. But I am the
absolute, unchanging witness of their functions, “Without vital force,
without mind, pure, superior to the (other) superior immutable
(Māyā)” (Mu. 2.1.1)’; yasya, whose; buddhih, intellect, the internal
organ, which is the limiting adjunct of the Self; is na, not; lipyate,
tainted, does not become regretful thinking, ‘I have done this; as a
result, I shall enter into hell’; whose intellect does not become thus
tainted, he has a good intellect and he perceives (rightly). Api, even;
hatvā, by killing; imān, these; lokān, creatures, that is all living
beings; sah he; does not hanti, kill—he does not perform the act of
killing; nor does he nibadhyate, become bound, nor even does he
become connected with its result, the fruit of an unrighteous action.

Objection: Even if this be a eulogy, is it not contradictory to say,
‘even by killing he does not kill’?

Reply: This defect does not arise; for this becomes logical from
the ordinary and the enlightened points of view. By adopting the
empirical point of view (which consists in thinking), ‘I am the slayer’,
by identifying the body with the Self, the Bhagavān says, ‘even by
killing’; and, by taking His stand on the supreme Truth as explained
above (the Bhagavān says), ‘he does not kill, nor does he become
bound’. Thus both these surely become reasonable.

Objection: Is it not that the Self certainly does act in combination
with the locus etc., which conclusion follows from the use of the word



kevala (absolute) in the text, ‘the absolute Self as the agent’ (16)?
Reply: There is not such fault, because, the Self being

changeless by nature, there is no possibility of Its becoming united
with the locus etc. For it is only a changeful entity that can possibly
be united with another, or come to have agentship through
combination. But, for the changeless Self there can be no
combination with anything whatsoever. Hence, agentship through
combination is not logical. Therefore, the absoluteness of the Self
being natural, the word kevalam is merely a reiteration of an
established fact.

And the changelessness of the Self is well known from the
Upanisads, the Smrtis and logic. As to that, in the Gītā itself this has
been established more than once in such texts as, ‘It is said that ...
This is unchangeable’ (2.25), ‘Actions are being done by the gunas
themselves’ (see 3.27), ‘this ...supreme Self does not act ... although
existing in the body’ (13.31), and in the Upanisads also in such texts
as, ‘It thinks, as it were, and shakes, as it were’ (Br. 4.3.7).

And from the standpoint of reason also, the royal path is to hold
that the true nature of the Self is that It is partless, independent of
others and changeless. Even if mutability (of the Self) be accepted, It
should have a change that is Its own. The functions of the locus etc.
cannot be attributed to the agency of the Self. Indeed, an action
done by someone else cannot be imputed to another by whom it has
not been done! As for what is imputed (on somebody) through
ignorance, that is not his. As the quality of silver is not of nacre, or as
surface or dirt attributed through ignorance to the sky by foolish
people is not of the sky, similarly, the changes in the locus etc. also
are verily their own, and not of the Self. Hence it has been well said
that the enlightened person ‘does not kill, nor is he bound’, because
of the absence of his being tainted by the idea that actions are done
by himself. (210)

After having declared, ‘This One does not kill, nor is It killed’
(2.19); having stated the immutability of the Self through such texts
as, ‘Never is this One born’ (2.20) , etc., which adduce the reason for



this; having briefly stated at the commencement of the Scripture—in,
‘he who knows this One as indestructible’ (2.21)—that the
enlightened man has no eligibility for rites and duties; and having
deliberated in various places on that (cessation) which has been
mooted in the middle (of the Scripture), the Bhagavān, by way of
summarizing the purport of the Scripture, concludes here by saying
that the enlightened person ‘does not kill, nor does he become
bound.’ If this be so, then it becomes established that the three kinds
of results of actions, viz. the undesirable etc., do not accrue to the
monks, since it is reasonable that, because of the illogicality of their
entertaining the idea of being embodied, all actions resulting from
ignorance become abandoned (by them). And hence, as a
consequence of a reversal of this, it becomes inevitable that the
results do accrue to others.

Thus, this is how the purport of the scripture Gītā has been
summed up. In order that this which is the essence of the teachings
of all the Vedas should be understood after deliberation by the
learned ones possessing a sharp intellect, it has been explained by
us in accordance with the scriptures and reasoning, in various places
by dealing with it topically.

Thereafter, now is being stated what prompts actions:

�ान ं�ेय ंपिर�ाता ि�िवधा कम�चोदना।
करणं कम� कत�ित ि�िवध: कम�सं�ह:॥१८॥

18. Knowledge, the object of knowledge and the knower—this is
the threefold inducement to action. The comprehension of actions
comes under three heads—the instrument, the object and the
subject.

Jñānam, knowledge (—being derived in the sense of ‘that
through which something is known’, jñāna means knowledge
concerning all things in general—): so also jñeyam, the object of
knowledge (—that also is a reference to all objects in general—);
similarly, parijñātā, the knower, the experiencer, a product of
ignorance, who partakes of the nature of the limiting adjuncts;—thus,



this tripartite group formed by these is the trividhā, threefold; karma-
codanā, inducement to action, inducer of all actions in general. For, it
is when the three, viz. knowledge etc., combine that commencement
of all actions meant either for acceptance or rejection (211) are
possible. After that, what are initiated by the five, viz. locus etc., and
are grouped in three ways according to the differences of their being
based on speech, mind and body become comprehended under the
three, viz. instrument etc. This is what is being stated: Karma-
sangrahah, the comprehension (212) of actions; iti, comes under;
trividhah, three heads, three classes; viz. karanam, the instrument
(—derived in the sense of that through which anything is done—),
that is the external (organs) (ear etc.) and the internal (organs)
(intellect etc.); karma, the object (—derivatively meaning that which
is most cherished by the subject and is achieved through an act—);
and kartā, the subject (agent), who employs the instrument etc., who
partakes of the nature of the limiting adjuncts.

Sangrahah is derived thus: that in which something is
comprehended. The comprehension of action (karma) is karma-
sangrahah. Indeed, action becomes included in these three. Hence
is this ‘threefold comprehension of action’.

Now then, since action, instrument and result are all constituted
by the gunas, it becomes necessary to state the three fold variety in
them based on the differences among the gunas, viz. sattva, rajas
and tamas. Hence it is begun:

�ान ंकम� च कत� च ि�धैव गुणभेदत:।
�ो�यते गुणसं�यान ेयथाव�छृणु ता�यिप॥१९॥

19. Knowledge, action and agent are stated in the teaching about
the gunas to be only of three kinds according to the differences of
the gunas. Hear about them also as they are.

Jñānam, knowledge; karma, action—not the objective case in the
technical sense, which is defined as ‘that which is most cherished by
the subject’; and kartā, agent, the accomplisher of actions; procyate,
are stated; guna-sankhyāne, in the teaching about the gunas, in the



philosophy of Kapila; to be eva, only (—only is used for emphasis, by
way of showing that they have no classification other than that based
on the gunas—); tridhā, of three kinds; guna-bhedatah, according to
the differences of the gunas, that is according to the differences of
sattva etc.

Even that philosophy teaching about the gunas is certainly valid
so far as it concerns the experiencer of the gunas, though it is
contradictory so far as the non-duality of the supreme Reality,
Brahman, is concerned. Those followers of Kapila are acknowledged
authorities in the ascertainment of the functions of the gunas and
their derivatives. Hence, that scripture, too, is being referred to by
way of eulogy of the subject-matter going to be spoken of. Therefore
there is no contradiction.

Śrnu, hear; tāni, about them; api, also; yathāvat, as they are, as
established by reason and as propounded in the scriptures. Hear
about knowledge etc. and all their diversities created by the
differences of the gunas. The idea is, ‘Concentrate your mind on the
subject going to be taught.’

And now the threefold classification of knowledge is being stated:

सव�भूतेषु येनकंै भावम�ययमी�ते।
अिवभ�त ंिवभ�तेषु त��ान ंिवि� साि��वकम्॥२०॥

20. Know that knowledge to be originating from sattva through
which one sees a single, undecaying, undivided Entity in all the
diversified things.

Viddhi, know; tat, that; jñānam, knowledge, realization of the Self
as non-dual, complete realization; to be sāttvikam, originating from
sattva; yena, through which knowledge; īksate, one sees; ekam, a
single; avyayam, undecaying—that which does not undergo mutation
either in itself or by the mutation of its qualities—’ that is eternal and
immutable; bhāvam, Entity—the word bhāva is used to imply an
entity—, that is the single Reality which is the Self; sarvabhūtesu, in
all things, in all things beginning from the Unmanifest to the



unmoving things; and through which knowledge one sees that Entity
to be avibhaktam, undivided; in every body, vibhaktesu, in all the
diversified things, in the different bodies. The idea is: that Reality
which is the Self remains, like Space, undivided.

Being based on rajas and tamas, those that are the dualistic
philosophies are incomplete, and hence are not by themselves
adequate for the eradication of worldly existence.

पृथ��वेन तु य��ान ंनानाभावा�पृथि�वधान्।
वेि� सव�षु भूतेषु त��ान ंिवि� राजसम्॥२१॥

21. But know that knowledge to be originating from rajas which,
amidst all things, apprehends the different entities of various kinds
as distinct. (213)

Tu, but; viddhi, know; tat, that; jñānam, knowledge; to be
rājasam, originating from rajas; yat, which; sarvesu bhūtesu, amidst
all things; vetti, apprehends—since knowledge cannot be an agent of
action, therefore the meaning implied is, ‘that, knowledge ... through
which one apprehends...’—; nānā-bhāvān, the different entities;
prthagvidhān, of various kinds, that is, those possessing diverse
characteristics and different from oneself; prthaktvena, as distinct, as
separate in each body.

य�ु कृ��नवदेकि�मन् काय� स�तमहैतुकम्।
अत��वाथ�वद�प ंच त�ामसमुदाहृतम्॥२२॥

22. But that (knowledge) is said to be born of tamas which is
confined to one form as though it were all, which is irrational, not
concerned with truth and trivial.

But tat, that knowledge; is udāhrtam, said to be; tāmasam, born
of tamas; yat, which is; saktam, confined; ekasmin, to one; kārye,
form, to one body or to an external image etc., krtsnavat, as though it
were all, as though it comprehended everything, thinking, ‘The Self,
or Bhagavān, is only this much; there is nothing beyond it,’—as the
naked Jainas hold that the Ātman conforms to and has the size of



the body, or (as others hold) that Bhagavān is merely a stone or
wood—, remaining confined thus to one form; ahaitukam, which is
irrational, bereft of logic; a-tattvārthavat, not concerned with truth—
tattvārtha, truth, means something just as it is; that (knowledge)
which has this (truth) as its object of comprehension is tattvārthavat;
that without this is; a-tattvārthavat—; and which, on account of the
very fact of its being irrational, is alpam, trivial, because it is
concerned with trifles or is productive of little result. This kind of
knowledge is indeed found in non-discriminating creatures in whom
tamas predominates.

Now is being stated the threefold division of action:

िनयत ंस�रिहतमराग�ेषत: कृतम्।
अफल�े�सुना कम� य��साि��वकमु�यते॥२३॥

23. The daily obligatory action which is performed without
attachment and without likes or dislikes by one who does not hanker
for rewards, that is said to be born of sattva.

Niyatam, the daily obligatory; karma, action; yat, which; is krtam,
performed; sanga-rahitam, without attachment; arāga-dvesatah,
without likes or dislikes; aphala-prepsunā, by one who does not
hanker for rewards, by an agent who is the opposite of one who is
desirous of the fruits of action; tat, that (action); ucyate, is said to be;
sāttvikam, born of sattva.

य�ु कामे�सुना कम� साहकंारेण वा पुन:।
ि�यते बहलुायास ंत�ाजसमुदाहृतम्॥२४॥

24. But that action is said to be born of rajas which is done by
one desirous of results or by one who is egotistic, and which is highly
strenuous.

But tat, that; karma, action; udāhrtam, is said to be; rājasam, born
of rajas; yat, which; is kriyate, done; kāmepsunā by one desirous of
results; vā, or; saahankārena, by one who is egotistic; and bahula-



āyāsam, which is highly strenuous, accomplished by the agent with
great effort.

‘Egotistic’ is not used in contrast to knowledge of Truth. What
then? It is used in contrast to the absence of egotism in an ordinary
person versed in the Vedic path. For in the case of the knower of the
Self, who is not egotistic in the real sense, there is no question of his
being desirous of results or of being an agent of actions requiring
great effort. Even of actions born of sattva, the agent is one who has
not realized the Self and is possessed of egoism; what to speak of
actions born of rajas and tamas! In common parlance, a person
versed in the Vedic path, even though not possessing knowledge of
the Self, is spoken of as being free from egotism thus—‘This
Brāhmana is free from egotism’. Therefore, ‘sāhankārena vā’ is said
in contrast to him only. Punah (again) is used to complete the metre.

अनुब�ध ं�य ंिहसंामनपे�य च पौ�षम्।
मोहादार�यते कम� य��ामसमु�यते॥२५॥

25 That action is said to be born of tamas which is undertaken
out of delusion, (and) without consideration of its consequence, loss,
harm and ability.

Tat, that; karma, action; yat, which; is ārabhyate, undertaken;
mohāt, out of delusion, non-discrimination; anapeksya, without
consideration of; its anubandham, consequence, the result which
accrues later; ksayam, loss—that loss which is incurred in the form
of loss of energy or loss of wealth in the course of any action;
hiṁsām, harm, suffering to creatures; and paurusam, ability, prowess
—one’s own ability felt as, ‘I shall be able to complete this task’;—
without consideration of these, from ‘consequence’ to ‘ability’,
ucyate, is said to be; tāmasam, born of tamas.

मु�तस�ोऽनहवंादी धृ�यु�साहसमि�वत:।
िस��यिस��योिन�िव�कार: कत� साि��वक उ�यते॥२६॥



26. (214) The agent who is free from attachment (215), not egotistic,
endowed with fortitude and diligence, and unperturbed by success
and failure is said to be possessed of sattva.

Kartā, the agent; who is mukta-sangah, free from attachment—
one by whom attachment has been given up; anahaṁvādī, not
egotistic, not given to asserting his ego; dhrti-utsāha-samanvitah,
endowed with fortitude and diligence; and nirvikārah, unperturbed;
siddhi-asiddhyoh, by success and failure, in the fruition and non-
fruition of any action undertaken—led only by the authority of the
scriptures, not by attachment to results etc. (216);—the agent who is
such, he is ucyate, said to be; sāttvikah, possessed of sattva.

रागी कम�फल�े�सुलु��धो िहसंा�मकोऽशुिच:।
हष�शोकाि�वत: कत� राजस: पिरकीित�त:॥२७॥

27. The agent who has attachment, who is desirous of the results
of actions, covetous, cruel by nature, unclean and subject to joy and
sorrow is declared to be possessed of rajas.

Kartā, the agent; rāgī, who has attachment; karma-phala-
prepsuh, who is desirous of the results of actions; lubdhah,
covetous, greedy for other’s property, and does not part with his own
(when) at holy places; himsātmakah, cruel by nature, having a
nature that causes pain to others; aśucih, unclean, devoid of internal
and external cleanliness; and harsa-śoka-anvitah, subject to joy and
sorrow, affected by these two, joy and sorrow—joy at the acquisition
of desired objects, sorrow at getting undesired objects and losing
coveted objects; and elation and dejection may occur to that very
person from his actions being aided or hindered; one who is subject
to those—; parikīrtitah, is declared to be; rājasah, possessed of
rajas.

अयु�त: �ाकृत: �त�ध: शठो न�ैकृितकोऽलस:।
िवषादी दीघ�सू�ी च कत� तामस उ�यते॥२८॥



28. The agent who is unsteady, naive, unbending, deceitful,
wicked, (217) lazy, morose and procrastinating is said to be
possessed of tamas.

The agent who is ayuktah, unsteady; prākrtah, naive, of very
unrefined intelligence, like a child; stabdhah, unbending like a staff—
he does not bend down to anyone; śaṭhah, deceitful, cunning, hiding
his own powers; naiskrtikah, wicked, given to destroying the
livelihood of others; alasah, lazy, not inclined even to his own duties;
visādī, morose, ever in a mood of dejection; and dīrghasūtrī,
procrastinating, postponing duties for long, (218) not accomplishing
even in a month what is to be done today or tomorrow;—one who is
such, he ucyate, is said to be; tāmasah, possessed of tamas.

बु�ेभ�द ंधृते�ैव गुणति��िवध ंशृणु।
�ो�यमानमशेषेण पृथ��वेन धन�य॥२९॥

29. O Dhanañjaya, listen to the classification of the intellect as
also of fortitude, which is threefold according to the gunas, while it is
being stated elaborately and severally.

O Dhanañjaya, śrnu, listen; bhedam, to the classification;
buddheh, of the intellect; ca eva, as also; the classification dhrteh, of
fortitude; trividham, which is threefold; gunatah, according to the
gunas, sattva etc.—this much is an aphoristic statement—;
procyamānam, while it is being stated; aśesena, elaborately, just as
it is, without omitting anything; and prthaktvena, severally.

Arjuna is called Dhanañjaya because, in the course of his
expedition to conquer all the quarters, he won immense human and
divine wealth (dhana).

�वृि�ं च िनवृि�ं च काय�काय� भयाभये।
ब�ध ंमो�ं च या वेि� बुि�: सा पाथ� साि��वकी॥३०॥

30. O Pārtha, that intellect is born of sattva which understands
action and withdrawal, duty and what is not duty, the sources of fear
and fearlessness, and bondage and freedom.



O Pārtha, sā, that; buddhih, intellect; is sāttvikī, born of sattva; yā,
which; vetti, understands; pravrttim, action, the path of rites and
duties, which is the cause of bondage; and nivrttim, withdrawal, the
path of renunciation, which is the cause of Liberation—since action
and withdrawal are mentioned in the same sentence along with
bondage and freedom, therefore they mean ‘the path of rites and
duties and of renunciation’—; kārya-akārye, duty and what is not
duty, that is what is enjoined or prohibited, (219) what ought to be
done or ought not to be done, action and inaction. With regard to
what? With regard to action leading to seen or unseen results,
undertaken according to place, time, etc. Bhaya-abhaye, the sources
of fear and fearlessness, that is the causes of fear and fearlessness,
with regard to seen or unseen objects; bandham, bondage, along
with its cause; and moksam, freedom, along with its cause.

In this context, knowing is a function of the intellect; but the
intellect is the possessor of the function. Fortitude also is only a
particular function of the intellect.

यया धम�मधम� ंच काय� ंचाकाय�मेव च।
अयथाव��जानाित बुि�: सा पाथ� राजसी॥३१॥

31. O Pārtha, that intellect is born of rajas with which one wrongly
understands virtue and vice as also what ought to be done and
ought not to be done.

O Pārtha, sā, that; buddhih, intellect; is rājasī, born of rajas; yayā,
with which; prajānāti, one understands; ayathāvat, wrongly, not truly,
not by discerning it from all points of view; dharmam, virtue, as
prescribed by the scriptures; and adharmam, vice, what is prohibited
by them; (220) ca eva, as also; kāryam, what ought to be done; and
akāryam, what ought not to be done—those very ‘duty’ and ‘what is
not duty’ as stated earlier.

अधम� ंधम�िमित या म�यते तमसावृता।
सव�थ�ि�वपरीत�� बुि�: सा पाथ� तामसी॥३२॥



32. O Pārtha, that intellect is born of tamas which, being covered
by darkness, considers vice as virtue, and verily perceives all things
contrary to what they are.

O Pārtha, sā, that; buddhih, intellect; tāmasī, is born of tamas; yā,
which; tamasāvrtā, being covered by darkness; manyate, considers,
understands; adharmam, vice, what is prohibited; iti, as; dharmam,
virtue, what is prescribed; and ca, verily; perceives sarva-arthān, all
things, all objects of knowledge without exception; viparītān, contrary
to what they are.

धृ�या यया धारयते मन:�ाणेि��यि�या:।
योगेना�यिभचािर�या धृित: सा पाथ� साि��वकी॥३३॥

33. O Pārtha, the firmness that is unfailing through concentration,
with which one restrains the functions of the mind, vital forces and
the organs, that firmness is born of sattva.

O Pārtha, dhrtyā, the firmness; (—is connected with the remote
word) avyabhicārinyā, that is unfailing; yogena, through
concentration, that is (the firmness that is) ever associated with
samādhi (absorption in Brahman); yayā, with which; dhārayate, one
restrains;—what?—manah-prāna-indriya-kriyāh, the functions of the
mind, vital forces and organs—restrains them from tending towards
the path opposed to the scriptures—. Indeed, when restrained with
firmness, they do not incline towards objects prohibited by the
scriptures. Sā, that; dhrtih, firmness, which is of this kind; is sāttvikī,
born of sattva.

What is meant is that when one restrains the functions of the
mind, vital forces and organs with unfailing firmness, one does so
through Yog, concentration.

यया तु धम�कामाथ�न् धृ�या धारयतेऽजु�न।
�स�ेन फलाक��ी धृित: सा पाथ� राजसी॥३४॥

34. But, O Pārtha, the firmness with which one holds on to
righteousness, covetable things and wealth, being desirous of their



fruits as the occasion for each arises, that firmness is born of rajas.
Tu, but, O Pārtha; the dhrtyā, firmness; yayā, with which; a

person dhārayate, holds on to; dharma-kāma-arthān, righteousness,
covetable things and wealth—entertains the conviction in the mind
that these ought to be pursued always; and becomes phala-ākānksī,
desirous of their fruits; prasangena, as the occasion for each arises,
according as the situation arises for holding on to any one of dharma
etc.; sā, that; dhrtih, firmness; is rājasī, born of rajas.

यया �व�ं भय ंशोकं िवषाद ंमदमेव च।
न िवमु�चित दमु�धा धृित: सा तामसी मता॥३५॥

35. That firmness is considered (221) to be born of tamas due to
which a person with a corrupt intellect does not give up sleep, fear,
sorrow, despondency as also sensuality.

That firmness is matā, considered to be; tāmasī, born of tamas;
yayā, due to which; durmedhā, a person with a corrupt intellect; na
vimuñcati, does not give up—indeed, holds fast to; svapnam, sleep;
bhayam, fear; śokam, sorrow; visādam, despondency; eva ca, as
also; madam, sensuality, enjoyment of objects—mentally holding
these as things that must always be resorted to, considering them to
be greatly important to himself, like a drunkard thinking of wine.

The threefold division of action as also of agents according to the
differences of the gunas has been stated. After that, now is being
stated the threefold division of results and happiness:

सुखं ि�वदानॴ ि�िवध ंशृणु मे भरतष�भ।
अ�यासा�मते य� द:ुखा�त ंच िनग�छित॥३६॥

36. Now hear from Me, O scion of the Bharata dynasty, as
regards the three kinds of joy: That in which one delights owing to
habit, and certainly attains the cessation of sorrows; (222)

Idānīm, now; śrnu, hear; me, from Me, i.e. be attentive to what I
say; tu, as regards; the trividham, three kinds of; sukham, joy, O
scion of the Bharata dynasty. Yatra, that in which; ramate, one



delights, derives pleasure; abhyāsāt, owing to habit, due to frequent
repetition; and in the experience of which joy one nigacchati,
certainly attains; duhkhāntam, the cessation of sorrow—.

य�द�े िवषिमव पिरणामेऽमृतोपमम्।
त�सुखं साि��वकं �ो�तमा�मबुि��सादजम्॥३७॥

37. That which is like poison in the beginning, but comparable to
nectar in the end, and which arises from the purity of one’s intellect
—that joy is spoken of as born of sattva.

Yat, that joy which is; iva, like; visam, poison, a source of pain;
agre, in the beginning—when it first comes in the early stages of
(acquisition) of knowledge, detachment, meditation and absorption,
since they involve great struggle; but amrtopamam, comparable to
nectar; parināme, in the end, when it arises from the maturity of
knowledge, detachment, etc.; and which ātma-buddhi-prasādajam,
arises from the purity (prasāda), transparence like water, of one’s
intellect (ātma-buddhi); tat, that; sukham, joy; is proktam, spoken of,
by the learned ones; as sāttvikam, born of sattva. Or, the phrase
ātma-buddhi-prasādajam may mean ‘arising from the high degree of
clearness of that ātma-buddhi (knowledge of or connected with the
Self)’; therefore it is born of sattva.

िवषयेि��यसंयोगा��द�ेऽमृतोपमम्।
पिरणामे िवषिमव त�सुखं राजसं �मृतम्॥३८॥

38. That joy is referred to as born of rajas which, arising from the
contact of the organs and (their) objects, is like nectar in the
beginning, but like poison at the end.

Tat, that; sukham, joy; is smrtam, referred to; as rājasam, born of
rajas; yat, which; visaya-indriya-saṁyogāt, arising from the contact
of the organs and (their) objects; is amrtopamam, like nectar; agre,
in the beginning, in the initial moments; but iva, like; visam, poison;
parināme, at the end—at the end of full enjoyment of the objects (of
the senses), because it causes loss of strength, vigour, beauty,



wisdom, (223) retentive faculty, wealth and diligence, and because it is
the cause of vice and its consequent hell etc.

यद�े चानुब�धे च सुखं मोहनमा�मन:।
िन�ाल�य�मादो�थं त�ामसमुदाहृतम्॥३९॥

39. That joy is said to be born of tamas which, both in the
beginning and in the sequel, is delusive to oneself and arises from
sleep, laziness and inadvertence.

That joy is udāhrtam, said to be; tāmasam, born of tamas; yat,
which; both agre, in the beginning; ca, and; anubandhe, in the
sequel, after the end (of enjoyment); is mohanam, delusive;
ātmanah, to oneself; and nidrā-ālasya-pramāda-uttham, arises from
sleep, laziness and inadvertence.

Therefore, now is begun a verse in order to conclude this section
(224);

न तदि�त पृिथ�य� वा िदिव देवेषु वा पुन:।
स��व ं�कृितजैमु��त ंयदेिभ: �याि��िभगु�णै:॥४०॥

40. There is no such entity in the world or, again, among the gods
in heaven, which can be free from these three gunas born of Nature.

Na asti, there is no; tat, such; sattvam, entity, living creatures like
men and others, or non-living things; prthivyām, in the world; vā
punah, or, again; an entity devesu, among the gods; divi, in heaven;
yat, which; syāt, can be [—this is connected with the preceding
portion ‘na tat, there is no such (entity)’—]; muktam, free; ebhih, from
these; tribhih, three; gunaih, gunas, sattva etc.; prakrti-jaih, born of
Nature.

It has been said that the entire transmigratory state together with
its roots, characterized by action, agent and results—consisting of
the gunas, sattva, rajas and tamas—, and projected by ignorance, is
an evil. And this also has been said through the imagery of the Tree
in the verse, ‘...which has its roots upward’ etc. (15.1). It has been
further said that, ‘after felling that (Tree), with the strong sword of



detachment, thereafter, that State has to be sought for’ (15.3-4).
And, as to that, since all things consist of the three gunas, there
arises the impossibility of the eradication of the cause of worldly
existence. Hence, it has to be shown how it can be eradicated.
Besides, the purport of the scripture Gītā has to be summed up, and
it has also to be shown that the import of all the Vedas and the
Smrtis, which must be put into practice by those who long for the
Goal of human life, is verily this much. Hence begin the verses, ‘The
duties of the Brāhmanas, the Ksatriyas and the Vaiśyas ...’, etc.

�ा�ण�ि�यिवश� शू�ाण� च पर�तप।
कम�िण �िवभ�तािन �वभाव�भवैगु�णै:॥४१॥

41. O scorcher of enemies, the duties of the Brāhmanas, the
Ksatriyas and the Vaiśyas, as also of the Śūdras have been fully
classified according to the gunas born from Nature.

Parantapa, O scorcher of enemies; karmāni, the duties;
brāhmana-ksatriya-viśām, of the Brāhmanas, the Ksatriyas and the
Vaiśyas; ca, as also; śūdrānām, of the Śūdras—the Śūdras have not
been included with the others (in the compound word) because,
owing to their having a single birth, (225) they have no right to (the
study of) the Vedas; pravibhaktāni, have been fully classified, have
been prescribed by making distinctions among them;—according to
what?—gunah, according to the gunas; svabhāva-prabhavaih, born
from Nature.

Nature means the Prakrti of Bhagavān, His Māyā consisting of
the three gunas. ‘Born from Nature’ means ‘born of these (three
gunas).’ In accordance with these the duties such as control of the
internal organs, etc. of the Brāhmanas and others have been
classified. Or (the meaning is): The source of the nature of the
Brāhmanas is the quality of sattva. Similarly, the source of the nature
of the Ksatriyas is rajas, with sattva as a subordinate (quality); the
source of the nature of the Vaiśyas is rajas, with tamas as the
subordinate (quality); the source of the nature of the Śūdras is
tamas, with rajas as the subordinate (quality); for the natures of the



four are seen to be tranquillity, godliness, industriousness and
dullness respectively. Or, svabhava (nature) means the (individual)
tendencies of creatures earned in their past lives, which have
become manifest in the present life for yielding their own results. The
gunas which have that svabhāva as their source (prabhava) are
svabhāva-prabhavah gunāh.

Since the manifestation of the gunas cannot logically be
uncaused, therefore a specific cause (226) has been posited by
saying that Nature is the cause.

Thus, the duties such as control of the internal organs etc. have
been classified in keeping with the effects of the gunas, sattva, rajas
and tamas, which are born of Nature, born of Prakrti.

Objection: Well, are not the duties like controlling the internal
organs etc. of the Brāhmanas and others classified and enjoined by
the scriptures? Why is it said that they are classified according to the
gunas sattva etc.?

Reply: This objection is not valid. For, the duties like controlling
the internal organs etc. of the Brāhmanas and others have been
classified even by the scriptures verily in keeping with the specific
qualities sattva etc.; certainly, not without reference to the gunas.
Hence, though the duties have been divided by the scriptures, they
are said to have been classified according to the gunas.

Which, again, are those duties? They are being spoken of:

शमो दम�तप: शौचं �ाि�तराज�वमेव च।
�ान ंिव�ानमाि�त�य ं��कम� �वभावजम्॥४२॥

42. The natural duties of the Brāhmanas are the control of the
internal and external organs, austerity, purity, forgiveness,
straightforwardness, knowledge as also wisdom (227) and faith.

Svabhāvajam brahma-karma, the natural duties of the
Brāhmanas, of the Brāhmana caste; are śamah, control of the
internal organs; damah, control of the external organs—these bear



the meanings as explained earlier (see 6.3, 10.4, 16.1); tapah,
austerity—bodily austerity, as explained before (17.14); śaucam,
purity, as already explained (in 13.7, 16.3); ksāntih, forgiveness;
ārjavam, straightforwardness, simplicity; jñānam, knowledge; eva ca,
as also vijñānam, wisdom; āstikyam, faith, the idea of truth (228),
respect for the teaching of the scriptures. By svabhāvajam (natural)
is conveyed the very same idea as was expressed in ‘classified
according to the gunas born from Nature’ (41).

शौय� ंतेजो धृितद��य ंयु�े चा�यपलायनम्।
दानमी�रभाव� ��कम� �वभावजम्॥४३॥

43. The natural duties of the Ksatriyas are heroism, boldness,
fortitude, capability, and also not retreating from battle, generosity
and godliness.

Svabhāvajam, the natural; ksatra-karma, (229) enjoined duties of
the Ksatriyas, of the Ksatriya caste; are śauryam, heroism; tejah,
boldness; dhrtih, fortitude, as is seen in the case of one who is not
depressed under all circumstances, being sustained by doggedness;
dāksyam, capability engagement without confusion in duties which
suddenly present themselves; api ca, and also; apalāyanam, not
retreating; yuddhe, from battle, not fleeing from enemies; dānam,
generosity, being free in the distribution of gifts; īśvarabhāvah,
godliness, manifesting (exercising) rulership over those who have to
be ruled.

कृिषगौर�यवािण�य ंवै�यकम� �वभावजम्।
पिरचय��मकं कम�शू��यािप �वभावजम्॥४४॥

44. The natural duties of the Vaiśyas are agriculture, cattle-
rearing and trade. Of the Śūdras, too, the natural duty is in the form
of service.

Svabyāvajam, the natural; vaiśya-karma, duties of the Vaiśyas, of
the Vaiśya caste; are krsi-gauraksya-vānijyam, agriculture, cattle
rearing and trade: Krsi is tilling of land. One who rears cattle (go) is



goraksa; the abstract form of that word is gauraksyam, animal-
husbandry. Vānijyam means the occupation of a trader, consisting of
buying and selling.

Śūdrasya, of the Śūdra; api, too; svabhāvajam, the natural;
karma, duty; is paricaryātmakam, in the form of service.

When rightly pursued, the natural result of these duties enjoined
for the castes is the attainment of heaven—which fact is evident from
such Smrti texts as, ‘People belonging to the castes and stages of
life, who are true to their own duties, experience after death the fruit
of their actions. And after that, as a result of the remnants of their
merits they are born in some excellent region, caste and family, with
greater piety, longevity, learning, conduct, wealth, happiness and
intelligence’ (Āp. Dh. Sū. 2.2.2.3), etc. And in the Purānas also it is
particularly mentioned that people belonging to the (different) castes
and stages of life come to have specific results in the form of
different worlds.

But this result that is going to be stated follows from a different
cause:

�वे �वे कम��यिभरत: संिसि� ंलभते नर:।
�वकम�िनरत: िसि� ंयथा िव�दित त�छृणु॥४५॥

45. Being devoted to his own duty, man attains complete
success. Hear that as to how one devoted to his own duty achieves
success.

Sve sve karmani abhiratah, being devoted to his own duty, which
has different characteristics as stated above; narah, man, the person
qualified therefor; labhate, attains; saṁsiddhim, complete success,
characterized as the ability for steadfastness in Knowledge, which
follows from the elimination of the impurities of body and mind as a
result of fulfilling his own duty. Does the complete success follow
merely from the fulfilment of one’s own duty? No. How then? Śrnu,
hear; tat, that; yathā, as to how, through what means; sva-karma-



niratah, one devoted to his own duty; vindati, achieves; siddhim,
success.

यत: �वृि�भू�तान� येन सव�िमद ंततम्।
�वकम�णा तम�य�य� िसि� ंिव�दित मानव:॥४६॥

46. A human being achieves success by adoring, through his
own duties, Him from whom is the origin of creatures, and by whom
is all this pervaded.

Mānavah, a human being; vindati, achieves; siddhim, success,
merely in the form of the ability for steadfastness in Knowledge;
abhyarcya, by adoring, worshipping; svakarmanā, with his own
duties stated above, as allotted to each caste; tam, Him, Bhagavān;
yatah, from whom, from which Bhagavān; comes pravrttih, origin,—
or, from which internal Ruler comes the activities; bhūtānām, of
creatures, of living beings; and yena, by whom, by which Bhagavān;
is tatam, pervaded; sarvam, all; idam, this world.

Since this is so, therefore,

�ेयान् �वधम� िवगुण: परधम���वनुि�तात्।
�वभाविनयत ंकम� कुव��ा�ोित िकि�बषम्॥४७॥

47. One’s own duty, (though) defective, is superior to another’s
duty well performed. By performing a duty as dictated by one’s own
nature, one does not incur sin.

Svadharmah, one’s own duty; though vigunah, defective—the
word though has to be supplied—; is śreyān, superior to, more
praiseworthy than; para-dharmāt, another’s duty; su-anusṭhitāt, well
performed. Kurvan, by performing; karma, a duty; svabhāvaniyatam,
as dictated by one’s own nature—this phrase means the same as
svabhāvajam (born from Nature) which has been stated earlier—; na
āpnoti, one does not incur; kilbisam, sin. As poison is not harmful to
a worm born in it, so one does not incur sin by performing a duty
dictated by one’s own nature.



It has been said that, as in the case of a worm born in poison, a
person does not incur sin while performing his duties which have
been dictated by his own nature; and that someone else’s duty is
fraught with fear; also that, one who does not have the knowledge of
the Self, (he) surely cannot remain even for a moment without doing
work (cf. 3.5). Hence—

सहज ंकम� कौ�तेय सदोषमिप न �यजेत्।
सव�र�भा िह दोषेण धूमेनाि�निरवावृता:॥४८॥

48. O son of Kuntī, one should not give up the duty to which one
is born, even though it be faulty. For all undertakings are surrounded
with evil, as fire is with smoke.

Kaunteya, O son of Kuntī; na tyajet, one should not give up;—
what?—the karma, duty; sahajam, to which one is born, which
devolves from the very birth; api, even though; it be sadosam, faulty,
consisting as it is of the three gunas. Hi, for; sarva-ārambhāh, all
undertakings (—whatever are begun are ārambhāh, that is ‘all
actions’, according to the context—), being constituted by the three
gunas (—here, the fact of being constituted by the three gunas is the
cause—); are āvrtāh, surrounded; dosena, with evil; iva, as; agnih,
fire; is dhūmena, with smoke, which comes into being concurrently.

One does not get freed from evil by giving up the duty to which
one is born—called one’s own duty—, even though (he may be)
fulfilling somebody else’s duty. Another’s duty, too, is fraught with
fear. The meaning is: Since action cannot be totally given up by an
unenlightened person, therefore he should not relinquish it.

Opponent: Well, is it that one should not abandon action because
it cannot be given up completely, or is it because evil (230) follows
from the giving up of the duty to which one is born?

Counter-objection: What follows from this?
Opponent: If it be that the duty to which one is born should not be

renounced because it is impossible to relinquish it totally, then the



conclusion that can be arrived at is that complete renunciation (of
duty) is surely meritorious!

Counter-objection: Truly so. But, may it not be that total
relinquishment is itself an impossibility? Is a person ever-changeful
like the gunas of the Sānkhyas, or is it that action itself is the agent,
as it is in the case of the momentary five (231) forms of mundane
consciousness propounded by the Buddhists? In either case there
can be no complete renunciation of action.

Then there is also a third standpoint (as held by the Vaiśesikas):
When a thing acts it is active, and inactive when that very thing does
not act. If this be the case here, it is possible to entirely give up
actions. But the speciality of the third point of view is that a thing is
not ever-changing, nor is action itself the agent. What then? A non-
existent action originates in an existing thing, and an existing action
gets destroyed. The thing-in-itself continues to exist along with its
power (to act), and that itself is the agent. This is what the followers
of Kanāda say. (232) What is wrong with this point of view?

Vedāntin: The defect indeed lies in this that, this view is not in
accord with the Bhagavān’s view.

Objection: How is this known?
Vedāntin: Since the Bhagavān has said, ‘Of the unreal there is no

being...,’ etc. (2.16). The view of the followers of Kanāda is, indeed,
this that the non-existent becomes existent, and the existent
becomes non-existent.

Objection: What defect can there be if it be that this view, even
though not the view of the Bhagavān, yet conforms to reason?

Vedāntin: The answer is: This is surely faulty since it contradicts
all valid evidence.

Objection: How?
Vedāntin: As to this, if things like a dvyanuka (dyad of two anus,

atoms) be absolutely non-existent before origination, and after
origination continue for a little while, and again become absolutely



non-existent, then, in that case, the existent which was verily non-
existent comes into being, (233) a non-entity becomes an entity, and
an entity becomes a non-entity! If this be the view, then the non-
entity that is to take birth is comparable to the horns of a hare before
it is born, and it comes into being with the help of what are called
material (inherent), non-material (non-inherent) and efficient causes.
But it cannot be said that non-existence has origination in this way,
or that it depends on some cause, since this is not seen in the case
of non-existent things like horns of a hare, etc. If such things as pot
etc. which are being produced be of the nature of (potentially)
existing things, then it can be accepted that they originate by
depending on some cause which merely manifests them. (234)
Moreover, if the non-existent becomes existent, and the existent
becomes non-existent, then nobody will have any faith while dealing
with any of the means of valid knowledge or objects of such
knowledge, because the conviction will be lacking that the existent is
existent and the non-existent is non-existent!

Further, when they speak of origination, they (the Vaiśesikas)
hold that such a thing as a dvyanuka (dyad) comes to have
relationship with its own (material) causes (the two atoms) and
existence, and that it is non-existent before origination; but later on,
depending on the operation of its own causes, it becomes connected
with its own causes, viz. the atoms, as also with existence, through
the inherent (or inseparable) relationship called samavāya. After
becoming connected, it becomes an existent thing by its inherent
relationship with its causes. (235)

It has to be stated in this regard as to how the non-existent can
have an existent as its cause, or have relationship with anything. For
nobody can establish through any valid means of knowledge that a
son of a barren woman can have any existence or relationship or
cause.

Vaiśesika: Is it not that relationship of a non-existent thing is not
at all established by the Vaiśesikas? Indeed, what is said by them is



that only existent entities like dvyanuka etc. have the relationship in
the form of samavāya with their own causes.

Vedāntin: No, for it is not admitted (by them) that anything has
existence before the (samavāya) relationship (occurs). It is surely not
held by the Vaiśesikas that a pot etc. have any existence before the
potter, (his) stick, wheel, etc. start functioning. Nor do they admit that
clay itself takes the shape of a pot etc. As a result, it has to be
admitted (by them) as the last alternative that non-existence itself
has some relationship!

Vaiśesika: Well, it is not contradictory even for a non-existent
thing to have the relationship in the form of inherence.

Vedāntin: No, because this is not seen in the case of a son of a
barren woman etc. If the antecedent non-existence (prāg-abhāva) of
the pot etc. alone comes into a relationship with its own (material)
cause, but not so the non-existence of the son of a barren woman
etc. though as non-existence both are the same, then the distinction
between the (two) non-existences has to be explained. Through
such descriptions (of abhāva, non-existence) as non-existence of
one, non-existence of two, non-existence of all, antecedent non-
existence, non-existence after destruction, mutual non-existence and
absolute non-existence, nobody can show any distinction (as
regards non-existence itself)! There being no distinction, (therefore,
to say that:) ‘it is only the “antecedent non-existence” of the pot
which takes the form of the pot through the (action of) the potter and
others, and comes into a relationship with the existing pot-halves
which are its own (material) causes and becomes fit for all empirical
processes (236); but the “non-existence after destruction” of that very
pot does not do so, though it, too, is non-existence. Hence, the “non-
existence after destruction”, etc. (237) are not fit for any empirical
processes, whereas only the “antecedent non-existence” of things
called dvyanuka etc. is fit for such empirical processes as origination
etc.’—all this is incongruous, since as non-existence it is
indistinguishable, as are ‘absolute non-existence’ and ‘non-existence
after destruction’.



Vaiśesika: Well, it is not at all said by us that the ‘antecedent non-
existence’ becomes existent.

Vedāntin: In that case, the existent itself becomes existent, as for
instance, a pot’s becoming a pot, or a cloth’s becoming a cloth. This,
too, like non-existence becoming existent, goes against valid
evidence.

Even the theory of transformation held by the Sānkhyas does not
differ from the standpoint of the Vaiśesikas, since they believe in the
origination of some new attribute (238) and its destruction. Even if
manifestation and disappearance of anything be accepted, yet there
will be contradiction with valid means of knowledge as before in the
explanation of existence or non-existence of manifestation and
disappearance. Hereby is also refuted the idea that origination etc.
(of an effect) are merely particular states of its cause. As the last
alternative, it is only the one entity called Existence that is imagined
variously through ignorance to be possessed of the states of
origination, destruction, etc. like an actor (on a stage). This view of
the Bhagavān has been stated in the verse, ‘Of the unreal there is no
being...’ (2.16). For, the idea of existence is constant, while the
others are inconstant.

Objection: If the Self be immutable, then how does the
‘renunciation of all actions’ become illogical?

Vedāntin: If the adjuncts (that is body and organs) be real or
imagined through ignorance, in either case, action, which is their
attribute, is surely superimposed on the Self through ignorance.
From this point of view it has been said that an unenlightened person
is incapable of totally renouncing actions even for a moment (cf. 3.5).
The enlightened person, on the other hand, can indeed totally
renounce actions when ignorance has been dispelled through
Illumination; for it is illogical that there can (then) remain any trace of
what has been superimposed through ignorance. Indeed, no trace
remains of the two moons, etc. superimposed by the vision affected
by (the disease called) Timira when the disease is cured.



This being so, the utterance, ‘having given up all actions
mentally’ (5.13), etc. as also, ‘Being devoted to his own duty’ (45)
and ‘A human being achieves success by adoring Him through his
own duties (46)’, becomes justifiable.

What was verily spoken of as the success arising from Karma (-
Yog), characterized as the fitness for steadfastness in Knowledge,—
the fruit of that (fitness), characterized as ‘steadfastness in
Knowledge’ consisting in the perfection in the form of the state of
one (that is a monk) free from duties, has to be stated. Hence the
(following) verse is begun:

अस�तबुि�: सव�� िजता�मा िवगत�पृह:।
न�ैक�य�िसि� ंपरम� सं�यासेनािधग�छित॥४९॥

49. He whose intellect remains unattached to everything, who
has conquered his internal organs and is desireless, attains through
monasticism the supreme perfection consisting in the state of one
free from duties.

Asakta-buddhih, he whose intellect, the internal organ, remains
unattached; sarvatra, to everything, with regard to son, wife and
others who are the causes of attachment; jitātmā, who has
conquered his internal organs; and vigata-sprhah, who is desireless,
whose thirst for his body, life and objects of enjoyment have been
eradicated;—he who is such a knower of the Self, adhigacchati,
attains; sannyāsena, through monasticism, through perfect
knowledge or through renunciation of all actions preceded by this
knowledge; the paramām, supreme, most excellent; naiskarmya-
siddhim, perfection consisting in the state of one free from duties.

One is said to be free from duties from whom duties have
departed as a result of realizing that the actionless Brahman is his
Self; his state is naiskarmyam. That siddhi (perfection) which is this
naiskarmya is naiskarmya-siddhi. Or, this phrase means
‘achievement of naiskarmya’, that is, achievement of the state of
remaining established in one’s own real nature as the actionless Self
—which is different from the success arising from Karma (-Yog), and



is of the form of being established in the state of immediate
Liberation. Accordingly has it been said, ‘...having given up all
actions mentally, ... without doing or causing (others) to do anything
at all’ (5.13).

The stages through which one who has attained success—which
has the aforesaid characteristics and which arises from the
performance of one’s own duties mentioned earlier as worship of
Bhagavān—, and in whom has arisen discriminative knowledge,
achieves perfection—in the form of exclusive adherence to
Knowledge of the Self and consisting in the state of one free from
duties—have to be stated. With this in view the Bhagavān says:

िसि� ं�ा�तो यथा �� तथा�ोित िनबोध मे।
समासेनवै कौ�तेय िन�ा �ान�य या परा॥५०॥

50. Understand for certain from Me, in brief indeed, O son of
Kuntī, that process by which one who has achieved success attains
Brahman, which is the supreme consummation of Knowledge.

Nibodha, understand for certain; me, from Me, from My utterance
—. Is it elaborately? The Bhagavān says, no, samāsena, in brief;
eva, indeed, O son of Kuntī, how siddhim prāptah, one who has
achieved success, one who, by worshipping Bhagavān through
one’s duties, has achieved success in the form of fitness of the body
and organs for steadfastness in Knowledge, which comes from His
grace; (—the reiteration of the phrase siddhim prāptah is meant for
introducing what follows; what is that succeeding subject for which
this reiteration stands is being answered:) yathā tathā, that process
by which, that process in the form of steadfastness in Knowledge, by
which that process of acquiring steadfastness in Knowledge by
which; āpnoti, attains; brahma, Brahman, the supreme Self—.

In order to point out—as ‘It is this’—the realization of Brahman
which was promised in, ‘that process by which one … attains
Brahman,’ the Bhagavān says; yā, which; is the parā, supreme;
nisṭhā, consummation, that is the supreme culmination; jñānasya, of
Knowledge. Of what? Of the knowledge of Brahman. Of what kind is



it? It is of the same kind as the realization of the Self. Of what kind is
that? As is the Self. Of what nature is It? As has been described by
the Bhagavān and the Upanisadic texts, and established through
reason.

Objection: Is it not that knowledge takes the form of its object?
But it is not admitted anywhere that the Self is an object, or even that
It has form.

Pseudo-Vedāntin: Is it not heard of in such texts as, ‘radiant like
the sun’ (Śv. 3.8), ‘Of the nature of effulgence’ (Ch. 3.14.2) and ‘Self-
effulgent’ (Br. 4.3.9), that the Self has form?

Objection: No, because those sentences are meant for refuting
the idea that the Self is of the nature of darkness. When the Self is
denied of possessing forms of substance, quality, etc., the
contingency arises of the Self’s being of the nature of darkness. The
sentences, ‘radiant like the sun,’ etc. are meant for rebutting this.
And this follows from the specific denial of form by saying, ‘Formless’
(Ka. 1.3.15), and from such texts as, ‘His form does not exist within
the range of vision; nobody sees Him with the eye’ (Ka. 2.3.9: Śv.
4.20), ‘soundless, touchless’ (Ka. 1.3.15), etc. which show that the
Self is not an object of perception. Therefore it remains unproved
that there can be any knowledge which takes the form of the Self.
How, then, can there be the knowledge of the Self? For, all
knowledge that there can be with regard to objects assumes their
respective forms. And it has been said that the Self has no form.
Moreover, if both knowledge and the Self be formless, then how can
there be the consummation (239) of the (repeated) contemplation on
that (knowledge of the Self)?

Vedāntin: No. Since it can be established that the Self is
supremely taintless, pure and subtle, and it can also be established
that the intellect can have taintlessness etc. like the Self, therefore it
stands to reason that the intellect can take a form resembling the
consciousness of the Self. The mind becomes impressed with the
semblance of the intellect; the organs become impressed with the
semblance of the mind; and the body becomes impressed with the



semblance of the organs. Hence it is that the idea of the body itself
being the Self is held by ordinary people. The Lokāyatikas
(materialists), who hold that the body is identical with consciousness,
say that a person is a body endowed with consciousness; so also
there are others who say that the organs are identical with
consciousness; there are others who say that the mind is identical
with consciousness, and still others who say that the intellect is
identical with consciousness. Some accept as the Self the
Unmanifest (240), called the Undifferentiated, which is more internal
than that (intellect) and is within the domain of (primordial)
ignorance. Indeed, in every case, beginning from the intellect to the
body, the cause of mis-conceived Selfhood is the semblance of the
Consciousness that is the Self. Hence, knowledge about the Self is
not a subject for injunction.

What then? Only the eradication of the superimposition of name,
form, etc., which are not the Self, is what has to be undertaken, but
not the knowledge of the Self that is Consciousness. For it is the Self
which is experienced as possessed of the forms of all the various
objects that are superimposed (on It) through ignorance. It is
evidently because of this that the Buddhists who uphold the view of
(momentary) consciousness have concluded that there is no
substance at all apart from (momentary) consciousness, and that it is
not in need of any other valid proof since they hold that it is self-
cognized. Therefore, what is to be undertaken is only the elimination
of the superimposition on Brahman through ignorance, but no effort
is needed for knowing Brahman (Consciousness), for It is quite self-
evident! It is because the intellect is distracted by particular
appearances of name and form imagined through ignorance that
Brahman, even though self-evident, easily realizable, nearer than all
else and identical with oneself, appears to be concealed, difficult to
realize, very far and different. But to those whose intellect has
become free from external appearances and who have obtained the
grace of a teacher and serenity of mind, there is nothing more
blissful, manifest, well known, easily realized and nearer to oneself



than this Self. And thus it has been declared, ‘directly realizable,
righteous,’ etc. (9.2).

However, some wiseacres assert that the intellect cannot
comprehend the entity called the Self since It is formless; hence,
complete steadfastness in Knowledge is impossible. This is truly so
for those who have not associated with a traditional line of teachers;
who have not heard the Upanisads; whose intellects are too much
engrossed with external objects; and who have not applied
themselves diligently to the perfect means of knowledge. For those,
on the other hand, who are the opposite of these, it is absolutely
impossible to have the idea of reality with regard to empirical objects,
which are within the realm of duality involving the knower and the
known, because in their case there is no perception of any other
thing apart from the Consciousness that is the Self. We have already
said how this is certainly so and not otherwise. It has been stated by
the Bhagavān also, ‘That during which creatures keep awake, it is
night to the seeing sage’ (2.69).

Therefore, the cessation of the perception of differences in the
form of external things is alone the cause of resting in the reality of
the Self. For, that which is called the Self is never an object which is
not well known, attainable, rejectable or acceptable to anyone at any
time. Were that Self to be indeed not self-evident, all activities would
become meaningless. (241) For it cannot be imagined that they could
be undertaken for unconscious objects like the body etc. Besides, it
cannot be that pleasure is for pleasure’s sake, or that sorrow is for
sorrow’s sake. Moreover, all empirical dealings are meant for
culminating in the realization of the Self. (242) Therefore, just as for
knowing one’s own body there is no need of any other (external)
means of knowledge, so also there is no need of any other means of
knowledge for the realization of the Self which is innermost (in
relation to the body etc.). Hence it is established that steadfastness
in the knowledge of the Self is a fact very well known to the
discriminating people.



Even to those who hold that knowledge is formless and not
cognized by direct perception, cognition of an object is dependent on
knowledge. Hence it has to be admitted that knowledge is as
immediate as pleasure etc. And this follows also from the
impossibility of a desire to know (knowledge). Had knowledge been
not self-evident, it could have been sought for like any object of
knowledge. And in that case, as (243) a knower seeks to perceive
through knowledge such objects of knowledge as pot etc., similarly
the knower would have sought to perceive knowledge through
another knowledge! But this is not the case. Therefore knowledge is
quite self-revealing, and for the very same reason the knower also is
self-revealed. Hence, effort is not needed for knowledge, but only for
the removal of the notion of what is not-Self. (244) Consequently,
steadfastness in Knowledge is easy of accomplishment.

It is being stated how this supreme consummation of Knowledge
is to be attained:

बु��या िवशु�या यु�तो धृ�या�मान ंिनय�य च।
श�दादीि�वषय���य��वा राग�ेषौ �युद�य च॥५१॥

51. Being endowed with a pure intellect, and controlling oneself
with fortitude, rejecting the objects—beginning from sound (245), and
eliminating attachment and hatred;

Yuktah, being endowed; buddhyā, with an intellect—which is
identical with the faculty of determination; viśuddhayā, pure, free
from māyā (delusion); and niyamya, controlling, subduing; ātmānam,
oneself, the aggregate of body and organs; dhrtyā, with fortitude,
with steadiness; tyaktvā, rejecting; visayān, the objects; śabdādīn,
beginning from sound—from the context it follows that ‘rejecting the
objects’ means rejecting all things which are meant for pleasure and
are in excess of those meant only for the mere maintenance of the
body; and vyudasya, eliminating; rāga-dvesau, attachment and
hatred with regard to things which come to hand for the maintenance
of the body—.

Therefore,



िविव�तसेवी ल�वाशी यतवा�ायमानस:।
�यानयोगपरो िन�य ंवैरा�य ंसमुपाि�त:॥५२॥

52. One who resorts to solitude, eats sparingly, has speech, body
and mind under control, to whom meditation and concentration are
ever the highest (duty), and who is possessed of dispassion;

Vivikta-sevī, one who resorts to solitude, is habituated to
repairing into such solitary places as a forest, bank of a river,
mountain caves, etc.; laghuāśī, eats sparingly, is habituated to eating
a little—repairing to solitary places and eating sparingly are
mentioned here since they are the causes of tranquillity of mind
through the elimination of defects like sleep etc.—; the person
steadfast in Knowledge, yata-vāk-kāya-mānasah, who has speech,
body and mind under control—. That monk, steadfast in Knowledge,
should have his speech, body and mind under control. Having all his
organs withdrawn thus, dhyāna-Yog-parah nityam, one to whom
meditation and concentration are ever the highest (duty)—meditation
is thinking of the real nature of the Self, and concentration is making
the mind one-pointed with regard to the Self itself; one to whom
these meditation and concentration are the highest (duty) is dhyāna-
Yog-parah—. Nityam, (ever) is used to indicate the absence of other
duties like repetition of mantra (246) etc.

Samupāśritāh, one who is fully possessed, that is ever
possessed; of vairāgyam, dispassion, absence of longing for objects
seen or unseen—.

Further,

अहकंार ंबलं दप� ंकामं �ोध ंपिर�हम्।
िवमु�य िनम�म: शा�तो ��भूयाय क�पते॥५३॥

53. (That person,) having discarded egotism, force, pride, desire,
anger and superfluous possessions, free from the idea of
possession, and serene, is fit for becoming Brahman.



(That person) vimucya, having discarded; ahankāram, egotism,
thinking of the body, organs, etc. as the ego; balam, force—which is
associated with desire and attachment; not the other kind of strength
consisting in the fitness of the body etc., because being natural it
cannot be discarded—; darpam, pride, which follows elation and
leads to transgression of righteousness—for the Smrti says, ‘An
elated person becomes proud; a proud man transgresses
righteousness’ (Āp. Dh. Sū. 1.13.4); kāmam, desire; krodham, anger,
aversion; parigraham, superfluous possessions—even after
removing the defects in the organs and the mind, there arises the
possibility of acceptance of gifts either for the maintenance of the
body or for righteous duties; discarding them as well, that is
becoming a mendicant of the parama-haṁsa class; nirmamah, free
from the idea of possession, becoming devoid of the idea of ‘me’ and
‘mine’ even with regard to so much as one’s body and life; and for
the very same reason, śāntah, serene, withdrawn; the monk who is
effortless and steadfast in Knowledge, kalpate, becomes fit; brahma-
bhūyāya, for becoming Brahman.

��भूत: �स�ा�मा न शोचित न क��ित।
सम: सव�षु भूतेषु म�ि�त ंलभते पराम्॥५४॥

54. One who has become Brahman and has attained the blissful
Self does not grieve or desire. Becoming the same towards all
beings, he attains supreme devotion to Me.

Brahma-bhūtah, one who has become Brahman, attained
Brahman through the above process; and prasanna-ātmā, (247) has
attained the blissful Self, the indwelling Self; na, does not; śocati,
grieve—does not lament for the loss of something or the lack of
some quality in oneself; nor kānksati, desire. By saying ‘he does not
grieve nor desire’, this nature of one who has attained Brahman is
being restated. For it does not stand to reason that in the case of a
knower of Brahman there can be any hankering for something
unattained. Or, (in place of kānksati) the reading may be na hrsyati,
does not become elated.



Becoming samah, the same; sarvesu bhūtesu, towards all beings
—that is, he verily judges what is happiness and sorrow in all beings
by the same standard as he would apply to himself (cf. 6.32); but the
meaning is not ‘seeing the Self alike in all beings’, for this will be
spoken of in (the next verse), ‘Through devotion he knows Me’—; he,
the one who is of this kind and steadfast in Knowledge, labhate,
attains; parām, supreme; madbhaktim, devotion to Me, to the
supreme Bhagavān; (he attains) devotion which is described as
Knowledge, as the ‘fourth’ in, ‘...four classes of people … adore Me’
(7.16).

Then,

भ��या मामिभजानाित यावा�य�ाि�म त��वत:।
ततो म� त��वतो �ा�वा िवशते तदन�तरम्॥५५॥

55. Through devotion he knows Me in reality, as to what and who
I am. Then, having known Me in truth, he enters (into Me)
immediately after that (Knowledge).

Bhaktyā, through devotion, through that devotion described as
Knowledge; abhijānāti, he knows; mām, Me; tattvatah, in reality; as
to yāvān, what I am, with the extensive differences created by
limiting adjuncts; and yah asmi, who I am when all distinctions
created by the limiting adjuncts are destroyed—Me who am the
supreme Person comparable to space (248) and one-without-a-
second, absolute, homogeneous Consciousness, birthless, ageless,
immortal, fearless and deathless.

Tatah, then; jñātvā, having known; mām, Me, thus; tattvatah, in
truth; viśate, he enters into Me, Myself; tadanantaram, immediately
after that (Knowledge). Here, by saying, ‘having known, he enters
without delay’, it is not meant that the acts of ‘knowing’ and ‘entering
immediately after’ are different. What then? What is meant is the
absolute Knowledge itself that has to no other result, (249) for it has
been said, ‘And … understand Me to be the “Knower of the field”,
(13.2).



Opponent: Has it not been contradictory to say, he knows Me
through that which is the supreme steadiness (nisṭhā) in Knowledge?

Vedāntin: If it be asked, How it is contradictory?
Opponent: The answer is: Whenever any Knowledge of

something arises in a knower, at that very moment the knower
knows that object. Hence, he does not depend on steadfastness in
knowledge which consists in the repetition of the act of knowing. And
therefore, it is contradictory to say one knows not through
knowledge, but through steadfastness in knowledge which is a
repetition of the act of knowing.

Vedāntin: There is no such fault, since the culmination of
Knowledge—which (Knowledge) is associated with the causes of its
unfoldment and maturity, and which has nothing to contradict it—in
the conviction that one’s own Self has been realized is what is
referred to by the word nisṭhā (consummation): When knowledge—
which concerns the identity of the ‘Knower of the field’ and the
supreme Self, and which remains associated with the renunciation of
all actions that arise from the perception of the distinction among
their accessories such as agent etc., and which unfolds from the
instruction of the scriptures and teachers, depending on purity of the
intellect etc. and humility etc. which are the auxiliary causes of the
origin and maturity of Knowledge—continues in the form of the
conviction that one’s own Self has been realized, then that
continuance is called the supreme steadfastness (nisṭhā) in
Knowledge.

This steadfastness in Knowledge that is such has been spoken of
as the highest, the fourth kind of devotion in relation to the three
other devotions, viz. of the afflicted, etc. (cf. 7.16). Through that
highest devotion one realizes the Bhagavān in truth. Immediately
after that the idea of difference between the Bhagavān and the
Knower of the field vanishes totally. Therefore the statement, ‘one
knows Me through devotion in the form of steadfastness in
Knowledge’, is not contradictory. And, in this sense, all the scriptures
—consisting of Vedānta (Upanisads etc.), History, Mythology and



Smrtis—, as for instance, ‘Knowing (this very Self the Brāhmanas)
renounce ... and lead a mendicant’s life’ (Br. 3.5.1), ‘Therefore they
speak of monasticism as excellent among these austerities’ (Ma. Nā.
24.1), ‘Monasticism verily became supreme’ (ibid. 21.2), which enjoin
renunciation become meaningful. Thus, monasticism means
renunciation of rites and duties. There are also the texts, ‘Having
renounced the Vedas as well as this world and the next’ (Ap. Dh. Sū.
2.9.13), and ‘Give up religion and irreligion’ (Mbh. Śā. 329.40;
331.44), etc. And here (in the Gītā) also (various relevant) passages
have been pointed out. It is not proper that those texts should be
meaningless. Nor are they merely eulogistic, since they occur in their
own contexts. Besides, Liberation consists in being established in
the changeless real nature of the indwelling Self. Indeed, it is not
possible that one who wants to go to the eastern sea and the other
who wants to go in the opposite direction to the western sea can
have the same course!

And steadfastness in Knowledge consists in being totally
absorbed in maintaining a current of thought with regard to the
indwelling Self. And that is opposed to coexistence with duties, like
going to the western sea. It has been the conclusion of those versed
in the valid means of knowledge that the difference between them is
as wide as that between a mountain and a mustard seed! Therefore
it is established that one should have recourse to steadfastness in
Knowledge only, by relinquishing all rites and duties.

The fruit of the attainment of success from the Yog of Devotion
consisting in worshiping the Bhagavān with one’s own actions is the
ability to remain steadfast in Knowledge, from which, follows
steadfastness in Knowledge, culminating in the result, Liberation.
That Yog of Devotion to the Bhagavān is now being praised in this
concluding section dealing with the purport of the Scripture, with a
view to generating a firm conviction with regard to it (the purport of
the Scripture):

सव�कम��यिप सदा कुव�णो म��यपा�य:।
म��सादादवा�ोित शा�त ंपदम�ययम्॥५६॥



56. Ever engaging even in all actions, one to whom I am the
refuge, attains the eternal, immutable State through My grace.

Sadā, ever; kurvānah api, engaging even in; sarva-karmāni, all
actions, even the prohibited ones; madvyapāśrayah, one to whom I
am the refuge, to whom I, Vāsudeva the Bhagavān, am the refuge,
that is one who has totally surrendered himself to Me; even he,
āpnoti, attains; the śāśvatam, eternal; avyayam, immutable; padam,
State of Visnu; mat-prasādāt, through My, that is Bhagavān’s grace.

Since this is so, therefore,

चेतसा सव�कम�िण मिय सं�य�य म�पर:।
बुि�योगमुपाि��य मि�च�: सतत ंभव॥५७॥

57. Mentally surrendering all actions to Me and accepting Me as
the supreme, have your mind ever fixed on Me by resorting to the
concentration of your intellect.

Cetasā, mentally, with a discriminating intellect; sannyasya,
surrendering; sarva-karmāni, all actions meant for seen or unseen
results; mayi, to Me, to Bhagavān, in the manner described in,
‘whatever you do, whatever you eat’ (9.27); and matparah, accepting
Me as the supreme—you to whom I, Vāsudeva, am the supreme,
are matparah; becoming so; satatam, ever; maccittah bhava, have
your mind fixed only on Me; upāśritya, by resorting—resorting
implies not taking recourse to anything else—; buddhi-Yogm, to the
concentration of your intellect. Having the intellect (buddhi)
concentrated on Me is buddhi-Yog.

मि�च�: सव�दगु�िण म��सादा�िर�यिस।
अथ चे��वमहकंारा� �ो�यिस िवन�ंयिस॥५८॥

58. Having your mind fixed on Me, you will cross over all
difficulties through My grace. If, on the other hand, you do not listen
out of egotism, you will get destroyed.

Maccittah, having your mind fixed on Me; tarisyasi, you will cross
over; sarva-durgāni, all difficulties, all causes of transmigration which



are difficult to overcome; mat-prasādāt, through My grace. Atha cet,
if, on the other hand; tvam, you; na śrosyasi, will not listen to, will not
accept, My words; ahankārāt, out of egotism, thinking ‘I am learned’;
then vinanksyasi, you will get destroyed, will court ruin.

And this should not be thought of by you—‘I am independent.
Why should I follow another’s bidding?’

यदहकंारमाि��य न यो��य इित म�यसे।
िम�यैष �यवसाय�ते �कृित��व� िनयो�यित॥५९॥

59. That you think ‘I shall not fight’, by relying on egotism,—vain is
this determination of yours. (Your) nature will impel you!

Yat, that; manyase, you think, resolve; this—‘na yotsye, I shall
not fight’; āśritya, by relying; on ahankāram, egotism, mithyā, vain; is
esah, this; vyavasāyah, determination; te, of yours; because prakrtih,
nature, your own nature of a Ksatriya; niyoksyati, will impel; tvām,
you!

�वभावजेन कौ�तेय िनब�: �वेन कम�णा।
कतु� ंन�ेछिस य�मोहा�किर�य�यवशोऽिप तत्॥६०॥

60. Being bound by your own duty born of nature, O son of Kuntī,
you, being helpless, will verily do that which you do not wish to do
owing to indiscrimination.

And because of nibaddhah, being securely bound; svena, by your
own; karmanā, duty; svabhāvajena, born of nature (250) —heroism
etc. as stated (in 43); O son of Kuntī, you, avaśah, being helpless,
under another’s control; karisyasi api, will verily do; tat, that duty; yat,
which duty; you na, do not; icchasi, wish; kartum, to do; mohāt,
owing to indiscrimination.

For,

ई�र: सव�भूतान� हृ�ेशेऽजु�न ित�ित।
�ामयन् सव�भूतािन य��ा�ढािन मायया॥६१॥



61. O Arjuna, the Bhagavān resides in the region of the heart of
all creatures, revolving through Māyā all the creatures (as though)
mounted on a machine!

Arjuna, O Arjuna—one whose self is naturally white (pure), that is
one possessing a pure internal organ. This follows from the Vedic
text, ‘The day is dark and the day is arjuna (white) (rg. 6.9.1).
Iśvarah, the Bhagavān, Nārāyana the Ruler; tisṭhati, resides,
remains seated; hrd-deśe, in the region of the heart; sarva-
bhūtānām, of all creatures, of all living beings. How does He reside?
In answer the Bhagavān says: bhrāmayan, revolving; māyayā,
through Māyā, through delusion; sarva-bhūtāni, all the creatures; as
though yantra-ārūḍhāni, mounted on a machine—like man’ etc.,
made of wood, mounted on a machine. The word iva (as though) has
to be thus understood here. Bhrāmayan, revolving, is to be
connected with tisṭhati, resides (conveying the idea, ‘resides...while
revolving’).

तमेव शरणं ग�छ सव�भावेन भारत।
त��सादा�पर� शाि�त ं�थान ं�ा��यिस शा�तम्॥६२॥

62. Take refuge in Him alone with your whole being, O scion of
the Bharata dynasty. Through His grace you will attain the supreme
Peace and the eternal Abode.

Gaccha śaranam, take refuge; tam eva, in Him, the Bhagavān
alone; sarva-bhāvena, with your whole being, for getting rid of your
mundane sufferings, O scion of the Bharata dynasty. Tat-prasādāt,
through His grace, through Bhagavān’s grace; prāpsyasi, you will
attain; parām, the supreme; śāntim, Peace, the highest Tranquillity;
and the śāśvatam, eternal; sthānam, Abode, the supreme State of
Mine who am Visnu.

इित ते �ानमा�यात ंगु�ाद ्गु�तर ंमया।
िवमृ�यैतदशेषेण यथे�छिस तथा कु�॥६३॥



63. To you has been imparted by Me this knowledge (251) which is
more secret than any secret. Pondering over this as a whole, do as
you like.

Te, to you; ākhyātam, has been imparted, spoken of; mayā, by
Me who am the omniscient Bhagavān; iti, this; jñānam, knowledge;
which is guhyataram, more secret; guhyāt, than any secret—i.e. it is
extremely profound, mystical. Vimrśya, pondering over,
contemplating on; etat, this, the Scripture as imparted; aśesena, as a
whole, and also on all the subjects dealt with; kuru, do; yathā icchasi
tathā, as you like.

‘Once again, hear what is being said by Me:’

सव�गु�तमं भूय: शृणु मे परमं वच:।
इ�ोऽिस मे दढृिमित ततो व�यािम ते िहतम्॥६४॥

64. Listen again to My highest utterance which is the profoundest
of all. Since you are ever dear to Me, therefore I shall speak what is
beneficial to you.

Śrnu, listen; bhūyah, again; to me, My; paramam, highest; vacah,
utterance; which is sarva-guhyatamam, profoundest of all, most
secret of all secrets, though it has been repeatedly stated. Neither
from fear nor even for the sake of money am I speaking! What then?
Iti, since, considering that; asi, you are; drḍham, ever, unwaveringly;
isṭah, dear; me, to Me; tatah, therefore, for that reason; vaksyāmi, I
shall speak; what is hitam, beneficial; te, to you, what is the highest
means of attaining Knowledge. That is indeed the most beneficial of
all beneficial things.

‘What is that (You are going to tell me)?’ In answer the Bhagavān
says:

म�मना भव म��तो म�ाजी म� नम�कु�।
मामेवै�यिस स�य ंते �ितजान ेि�योऽिस मे॥६५॥

65. Have your mind fixed on Me, be My devotee, be a sacrificer
to Me and bow down to Me. (Thus) you will come to Me alone. (This)



truth do I promise to you. (For) you are dear to Me.
Bhava manmanā, have your mind fixed on Me; be mad-bhaktah,

My devotee; be a madyājī, sacrificer to Me, be engaged in sacrifices
to Me; namaskuru, bow down; mām, to Me. Offer even your
salutations to Me alone. Continuing thus in them, by surrendering all
ends, means and needs to Vāsudeva only, esyasi, you will come;
mām, to Me; eva, alone. (This) satyam, truth: do I pratijāne, promise;
te, to you, i.e. in this matter I make this true promise. For, asi, you
are; priyah, dear; me, to Me.

The idea conveyed by the passage is: Having thus understood
that the Bhagavān is true in His promise, and knowing for certain
that Liberation is the unfailing result of devotion to the Bhagavān,
one should have dedication to Bhagavān as his only supreme goal.

Having summed up surrender to Bhagavān as the highest secret
of steadiness in Karma-Yog, thereafter, with the idea that complete
realization, which is the fruit of adherence to Karma-Yog and which
has been enjoined in all the Upanisads, has to be spoken about, the
Bhagavān says:

सव�धम��पिर�य�य मामेकं शरणं व�ज।
अह ं�वा सव�पापे�यो मो�िय�यािम मा शुच:॥६६॥

66. Abandoning all forms of rites and duties, take refuge in Me
alone. I shall free you from all sins. (Therefore) do not grieve.

Sarva-dharmān, all forms of rites and duties: Here the word
dharma (righteousness) includes adharma (unrighteousness) as
well; for, what is intended is total renunciation of all actions, as is
enjoined in Vedic and Smrti texts like, ‘One who has not desisted
from bad actions’ (Ka. 1.2.24), ‘Give up religion and irreligion’ (Mbh.
Śā. 329.40), etc.

Parityajya, abandoning all rites and duties; (252) śaranam vraja,
take refuge; mām ekam, in Me alone, the Self of all, the same in all,
existing in all beings, the Bhagavān, the Imperishable, free from
being in the womb, birth, old age and death—by knowing that I am



verily so. That is, know it for certain that there is nothing besides Me.
By revealing My real nature, aham, I; moksayisyāmi, shall free; tvā,
you, who have this certitude of understanding; sarva-pāpebhyah,
from all sins, from all bondages in the form of righteousness and
unrighteousness. It has also been stated, ‘I, residing in their hearts,
destroy the darkness born of ignorance with the luminous lamp of
Knowledge’ (10.11). Therefore, mā, do not; śucah, grieve, that is do
not sorrow.

In this scripture, the Gītā, has Knowledge been established as
the supreme means to Liberation, or is it action, or both?

Why does the doubt arise?
(Because) the passages like, ‘...by realizing which one attains

Immortality’ (13.12), ‘Then, having known Me in truth, he enters (into
Me) immediately after that (Knowledge)’ (55), etc. point to the
attainment of Liberation through Knowledge alone. Texts like, ‘Your
right is for action alone’ (2.47), ‘(you undertake) action itself’ (4.15),
etc. show that actions have to be undertaken as a matter of
compulsory duty. Since both Knowledge and action are thus
enjoined as duties, therefore the doubt may arise that they, in
combination as well, may become the cause of Liberation.

Objection: What, again, would be the result of this inquiry?
Vedāntin: Well, the result will verily be this: The ascertainment of

one of these as the cause of the highest good. Hence this has to be
investigated more extensively.

Knowledge of the Self, however, is exclusively the cause of the
highest good; for, through the removal of the idea of differences, it
culminates in the result that is Liberation. The idea of distinction
among action, agent and result is ever active with regard to the Self
because of ignorance. This ignorance in the form, ‘My work; I am the
agent; I shall do this work for that result’, has been at work from time
without beginning. The dispeller of this ignorance is this Knowledge
regarding the Self—in the form, ‘I am the absolute, non-agent, free
from action and result; there is none else other than myself’—



because, when it (Knowledge) arises it dispels the idea of
differences which is the cause of engagement in action.

The word ‘however’ above is used for ruling out the other two
alternatives. This refutes the two other alternative views by showing
that the highest good cannot be attained through mere actions, nor
by a combination of Knowledge and action. Besides, since Liberation
is not a product, therefore it is illogical that it should have action as
its means. Indeed, an eternal entity cannot be produced by either
action or Knowledge.

Objection: In that case, even exclusive Knowledge is
purposeless.

Vedāntin: No, since Knowledge, being the destroyer of
ignorance, culminates in Liberation which is a directly experienced
result. The fact that Knowledge, which removes the darkness of
ignorance, culminates in Liberation as its result is directly perceived
in the same way as is the result of the light of a lamp which removes
ignorance in the form of snake etc. and darkness from objects such
as rope etc. Indeed, the result of light amounts to the mere
(awareness of the) rope, free from the wrong notions of snake etc.
So is the case with Knowledge.

As in the case of the acts like ‘cutting down’, ‘producing fire by
friction’ etc., in which accessories such as the agent and others
operate, and which have perceivable results, there is no possibility of
(the agent etc.) engaging in any other activity giving some other
result apart from ‘splitting into two’, ‘seeing (or lighting of) fire’ etc,
similarly, in the case of the agent and the other factors engaged in
the ‘act’ of steadfastness in Knowledge which has a tangible result,
there is no possibility of (their) engagement in any other action which
has a result different from that in the form of the sole existence of the
Self. Hence, steadfastness in Knowledge combined with action is not
logical.

Objection: May it not be argued that this is possible like the acts
of eating and Agnihotra sacrifice etc.? (253)



Vedāntin: No, since it is unreasonable that, when Knowledge
which results in Liberation is attained, there can remain a hankering
for results of actions. Just as there is no desire for an action or its
result (254) in connection with a well, pond, etc. when there is a flood
all around, similarly when Knowledge which has Liberation for its
result is attained there can be no possibility of hankering for any
other result or any action which leads to it. Indeed, when somebody
is engaged in actions aimed at winning a kingdom, there can be no
possibility of his engaging in any activity for securing a piece of land,
or having a longing for it!

Hence, action does not constitute the means to the highest good.
Nor do Knowledge and action in combination. Further, Knowledge
which has Liberation as its result can have no dependence on the
assistance of action, because, being the remover of ignorance, it is
opposed (to action). Verily, darkness cannot be the dispeller of
darkness. Therefore, Knowledge alone is the means to the highest
good.

Objection: Not so, because from non-performance of nityakarmas
one incurs sin. Besides, freedom (of the Self) is eternal. As for the
view that Liberation is attainable through Knowledge alone, it is
wrong. For, if nityakarmas (255) which are prescribed by the Vedas
are not performed, then one will incur evil in the form of going to hell,
etc.

Counter-objection: If this be so, then, since Liberation cannot
come from action, will there not arise the contingency of there being
no Liberation at all?

Pseudo-Vedāntin: Not so, for Liberation is eternal. As a result of
performing nityakarmas there will not be incurring of evil, and as a
result of not doing any prohibited action (nisiddha-karma) there will
not be any possibility of birth in an undesirable body; from
relinquishing actions meant for desired results (kāmya-karmas) there
will be no possibility of being born in some desirable body. Since
there is no cause to produce another body when the present body
falls after the results of actions that produced this body get



exhausted by experiencing them, and since one does not have
attachment etc., therefore Liberation consists in the mere
continuance of the Self in Its own natural state. Thus, Liberation is
attained without effort.

Objection: May it not be argued that, since in the case of actions
done in many past lives—which are calculated to yield such results
as attainment of heaven, hell, etc. but have not commenced bearing
results—there is no possibility of their being experienced, therefore
they cannot be exhausted?

Pseudo-Vedāntin: No, since the suffering of pain from the effort
involved in the nityakarmas can reasonably be (considered to be) the
experiencing of their (256) results. Or, since the nityakarmas, like
expiations, may be considered as being meant for eliminating the
sins incurred earlier, and since actions that have begun bearing their
fruits get exhausted merely through their being experienced,
therefore Liberation is attained without effort provided no fresh
actions are performed.

Vedāntin: No, since there is the Upanisadic text, ‘Knowing Him
alone, one goes beyond death; there is no other way to go by’ (Śv.
3.8), which states that for Liberation there is no other path but
enlightenment; also because there is the Upanisadic statement that
Liberation for an unenlightened person is as impossible as the rolling
up of the sky like leather (Śv. 6.20); and since it is mentioned in the
Purānas and the Smrtis that Liberation follows only from Knowledge.

(From your view) it also follows that there is no possibility of the
exhaustion of the results of virtuous deeds which have not as yet
begun yielding their fruits. And, as there is the possibility of the
persistence of sins which were incurred in the past but have not yet
commenced yielding results, similarly there can be the possibility of
the persistence of virtues which have not yet begun bearing fruits.
And so, if there be no scope of their being exhausted without
creating another body, then there is no possibility of Liberation. And
since attachment, hatred and delusion, which are the causes of
virtue and vice, cannot be eradicated through any means other than



Knowledge, therefore the eradication of virtue and vice becomes
impossible. Besides, since the Śruti (257) mentions that nityakarmas
have heaven as their result, and there is the Smrti text, ‘Persons
belonging to castes and stages of life, and engaged in their own
duties’ (258) (Āp. Dh. Sū. 2.2.2.3), etc., therefore the exhaustion of
(the fruits of) actions (through nityakarmas) is not possible.

As for those who say, ‘The nityakarmas, being painful in
themselves, must surely be the result of evil deeds done in the past;
but apart from being what they are, they have no other result
because this is not mentioned in the Vedas and they are enjoined on
the basis of the mere fact that one is alive’—(this is) not so, because
actions which have not become operative cannot yield any result.
Besides, there is no ground for experiencing a particular
consequence in the form of pain. (259) The statement, that the pain
one suffers from the effort involved in performing the nityakarmas is
the result of sinful acts done in past lives, is false. Indeed, it does not
stand to reason that the result of any action which did not become
operative at the time of death to yield its fruit is experienced in a life
produced by some other actions. Otherwise, there will be no reason
why the fruit of some action that is to lead to hell should not be
experienced in a life that is produced by such actions as Agnihotra
etc. and is meant for enjoying the result in the form of heaven!
Besides, that (pain arising from the effort in performing nityakarmas)
cannot be the same as the consequence in the form of the particular
suffering arising from sin.

Since there can be numerous kinds of sins with results productive
of various kinds of sorrows, therefore, if it be imagined that their
(sins’) result will be merely in the form of pain arising from the effort
in undertaking the nityakarmas, then it will certainly not be possible
to suppose that they (the sins incurred in the past) are the causes of
such obstacles as the pairs of opposites (heat and cold, etc.),
disease etc., and that the result of sins incurred in the past will be
only the pain arising from the exertion in performing nityakarmas, but
not the sufferings like carrying stones on the head etc. Further, it is



out of context to say this, that the pain resulting from the effort in
performing nityakarmas is the result of sinful acts done in the past.

Objection: How?
Vedāntin: What is under discussion is that the sin committed in

the past, which has not begun to bear fruit, cannot be dissipated. In
that context you say that pain resulting from the effort in undertaking
nityakarmas is the result of action which has begun bearing fruit, not
of that which has not yet commenced yielding fruit!

On the other hand, if you think that all sins committed in the past
have begun yielding their results, then it is unreasonable to specify
that the pain resulting from the exertion in performing the
nityakarmas is their only result. And there arises the contingency of
the injunction to perform nityakarmas becoming void, because the
sinful deed which has begun bearing fruit can logically be dissipated
only be experiencing its result. Further, if pain be the result of
nityakarmas enjoined by the Vedas, then it is seen to arise from the
very effort in undertaking nityakarmas—as in the case of exercise
etc. To imagine that it is the result of something else is illogical. (260)

And if the nityakarmas have been enjoined simply on the basis of
a person’s being alive, it is unreasonable that it should be the result
of sins committed in the past, any more than expiation is. An
expiation that has been enjoined following a particular sinful act is
not the result of that sin! On the other hand, if the suffering arising
from expiation be the result of that very sin which is its cause, then
the pain from the effort in performing nityakarmas, though prescribed
merely on the fact of one’s being alive, may become the fruit of that
very fact of one’s being alive—which was itself the occasion (for
enjoining the nityakarmas)—, because both the nityakarmas and
expiatory duties are indistinguishable so far as their being
occasioned by something is concerned.

Moreover, there is the other fact: There can be no such
distinction that only the pain resulting from the performance of
nityakarmas is the result of past sinful deeds, but not so the pain



from performing kāmya-karmas (rites and duties undertaken for
desired results), because the pain in performing Agnihotra-sacrifice
etc. is the same when it is performed as a nityakarma or as a kāmya-
karma. Thus the latter also may be the result of past sinful acts.

This being the case, it is untenable to assume on the ground of
circumstantial inference that, since no result is enjoined in the Vedas
for nityakarmas and since its prescription cannot be justified on any
other ground, therefore pain from the effort in performing
nityakarmas is the result of sinful past deeds. Thus, the (Vedic)
injunction being unjustifiable otherwise, it can be inferred that
nityakarmas have got some result other than the pain arising from
the effort in undertaking them. It also involves this contradiction: It is
contradictory to say that through the performance of nityakarma a
result of some other action is experienced. And when this is
admitted, it is again a contradiction to say that that very experience
is the result of the nityakarma, and yet that nityakarma has no result!

Moreover, when Agnihotra and other sacrifices are performed for
desirable results (Kāmya-Agnihotra), then the Agnihotra etc. which
are performed as nityakarma (Nitya-Agnihotra) become
accomplished simultaneously (on account of its being a part of the
former). Hence, since the Kāmya-Agnihotra (as an act) is dependent
on and not different from the Nitya-Agnihotra, therefore the result of
the Agnihotra and other sacrifices performed with a desire for results
will get exhausted through the suffering involved in the exertion in
undertaking it (the Nitya-Agnihotra). On the other hand, if the result
of Kāmya-Agnihotra etc. be different, viz. heaven etc., then even the
suffering arising from the exertion in performing them ought to be
necessarily different (from the suffering involved in the Nitya-
Agnihotra). And that is not the fact, because it contradicts what is
directly perceived; for the pain resulting from the effort in performing
only the Nitya (-Agnihotra) does not differ from the pain resulting
from the exertion in undertaking the Kāmya (-Agnihotra).

Besides, there is this other consideration: Actions which have not
been enjoined or prohibited (by the scriptures) produce immediate



results. But those enjoined or prohibited by the scriptures do not
produce immediate results; were they to do so, then there would be
no effort even with regard to heaven etc. and injunctions concerning
unseen results.

And it cannot be imagined that only the fruit of (Nitya-) Agnihotra
etc. gets exhausted through the suffering arising from the effort in
performing them, but the Kāmya (-Agnihotra) has exalted results like
heaven etc. merely as a consequence of the fact of desire for
results, though as acts there is no essential difference between them
(the Nitya and the Kāmya) and there is no additional subsidiary part,
processes of performance, etc. (in the Kāmya-Agnihotra). Therefore,
it can never be established that nitya-karmas have no unseen
results. And hence, enlightenment alone, not the performance of
nityakarmas, is the cause of the total dissipation of actions done
through ignorance, be they good or bad. For, all actions have for
their origin ignorance and desire.

Thus has it been established (in the following passages) that
action (rites and duties) is meant for the ignorant, and steadfastness
in Knowledge—after renunciation of all actions—is meant for the
enlightened: ‘both of them do not know’ (2.19); ‘he who knows this
One as indestructible, eternal’ (2.21); ‘through the Yog of Knowledge
for the men of realization; through the Yog of Action for the yogīs’
(3.3); ‘the ignorant, who are attached to work’ (3.26); ‘But … the one
who is a knower … does not become attached, thinking thus: “The
organs rest on the objects of the organs”’ (3.28); ‘The embodied man
… having given up all actions mentally, continues’ (5.13); ‘Remaining
absorbed in the Self, the knower of Reality should think, “I certainly
do not do anything”’ (5.8); that is, the unenlightened person thinks, ‘I
do’; ‘For (the sage) who wishes to ascend (to Dhyana-Yog), action is
said to be the means when he has ascended (when he is
established in the Yog of Meditation), inaction alone is said to be the
means’ (6.3); ‘noble indeed’ are all the three (classes of)
unenlightened persons, ‘but the man of Knowledge is the very Self.
(This is) My opinion’ (7.18); the unenlightened who perform their rites
and duties, ‘who are desirous of pleasures, attain the state of going



and returning’ (9.21); ‘becoming non-different from Me and
meditative’ (9.22) and endowed with steadfast devotion, they
worship (Me) the Self which has been described as comparable to
space and taintless; and ‘I grant that possession of wisdom by which
they reach Me’ (10.10); that is, the unenlightened persons who
perform rites and duties ‘do not reach Me.’

Those who perform works for the Bhagavān and who, though
they be the most devout, are ignorant persons performing rites and
duties,—they remain involved in practices which, in a descending
order, culminate in giving up the fruit of actions (cf. 12.6-11). But
those who meditate on the indefinable Immutable take recourse to
the disciplines stated in the passages beginning with ‘He who is not
hateful towards any creature’ (12.13) and ending with that Chapter,
and also resort to the path of Knowledge presented in the three
chapters beginning with the Chapter on the ‘field’. The three results
of actions, viz. the undesirable etc. (cf. 12), do not accrue only to the
mendicants belonging to the Order of Paramahaṁsas (the highest
Order of monks)—who have renounced all actions that originate
from the five causes beginning with the locus (cf. 14), who possess
the knowledge of the oneness and non-agentship of the Self (17,
20), who continue in the supreme steadfastness in Knowledge, who
know the real nature of the Bhagavān, and who have taken refuge in
the unity of the real nature of the Bhagavān with the Self. It does
accrue to the others who are not monks, the ignorant persons who
perform rites and duties. Such is this distinction made in the scripture
Gītā with regard to what is duty and what is not.

Objection: May it not be argued that it cannot be proved that all
actions are due to ignorance?

Reply: No, (it can be proved,) as in the case of slaying a
Brāhmin. Although the nityakarmas are known from the scriptures,
still they are meant only for the ignorant. As such an action as killing
a Brāhmin, even though known to be a source of evil from the
scripture prohibiting it, is still perpetrated by one who has defects
such as ignorance, passion, etc.—because impulsion to any action is



otherwise not possible—, so also is it with regard to the nitya,
naimittika, and kāmya actions.

Objection: May it not be held that impulsion to nityakarma etc. is
not possible if the Self be not known as a distinct entity? (261)

Reply: No, since it is seen that with regard to actions which are of
the nature of motion and are accomplished by the not-Self, one
engages in them with the idea, ‘I do.’ (262)

Objection: Can it not be said that the notion of egoism with regard
to the aggregate of body etc. occurs in a figurative sense; is it not
false?

Reply: No, since its effects (263) also will become figurative.
Objection: The notion of ‘I’ with regard to the aggregate of one’s

own body etc. occurs in a figurative sense. As with regard to one’s
own son it is said (in the Veda), ‘It is you yourself who is called the
son’ (Śa. Br. 14.9.4.26), and in common parlance also it is said, ‘This
cow is my very life’, so is the case here. (264) This is certainly not a
false notion. However, a false notion (of identity) occurs in the case
of a stump and a man, when the distinction between them is not
evident (due to darkness).

Reply: A figuratively expressed notion cannot lead to an effect in
the real sense, because that (notion) is used for the eulogy of its
basis with the help of a word of comparison which remains
understood. As for instance, such sentences as, ‘Devadatta is a lion’,
‘The boy is a fire’—implying ‘like a lion’, ‘like a fire’, on the basis of
the similarity of cruelty, the tawny colour, etc.—are meant only for
eulogizing Devadatta and the boy who are the basis (i.e. the subjects
of the two sentences). But no action of a lion or a fire is
accomplished because of the use of the figurative words or ideas.
On the contrary, one experiences the evil effects of false notions.
(265) And with regard to the subjects of the figurative notions, one
understands, ‘This Devadatta cannot be a lion; this boy cannot be a
fire.’ Similarly, actions done by the aggregate of body etc., which is
the ‘Self’ in a figurative sense, cannot be held to have been done by



the Self which is the real subject of the notion of ‘I’. For, actions done
by the figurative lion or fire cannot be considered to have been
accomplished by the real lion or fire. Nor is any action of the real lion
and fire accomplished through the (figurative) cruelty or tawnyness;
for, their purpose is fully served by being used for eulogy. And those
who are praised know, ‘I am not a lion; I am not fire; and neither is
the work of a lion or fire mine.’ So the more logical notion is, ‘The
action of the aggregate (of body etc.) do not belong to me who am
the real Self’, and not, ‘I am the agent; it is my work.’

As for the assertion made by some that the Self acts through Its
own memory, desire and effort, which are the causes of activity—that
is not so, for they are based on false knowledge. Memory, desire,
effort, etc. indeed follow from the tendencies born from the
experience of the desirable and the undesirable results of actions (—
which actions themselves arise from the notions of the ‘desirable’
and the ‘undesirable’) caused by false knowledge. (266) Just as in this
life virtue, vice and the experience of their results are caused by the
identification (of the Self) with the aggregate of body etc. and
attraction, repulsion, etc., so also was it in the previous birth, and
even in the life preceding that. Thus it can be inferred that past and
future mundane existence is without beginning and is a product of
ignorance. And from this it becomes proved that the absolute
cessation of mundane existence is caused by steadfastness in
Knowledge, accompanied by renunciation of all rites and duties.

Besides, since self-identification with the body is nothing but
ignorance, therefore, when the (ignorance) ceases, there remains no
possibility of re-birth, and so, mundane existence becomes
impossible. The identification of the Self with the aggregate of body
etc. is nothing but ignorance, because in common life it is not seen
that anybody who knows, ‘I am different from cattle etc., and the
cattle etc. are different from me’, entertains the notion of ‘I’ with
regard to them. However, mistaken perceiving a stump to be a man,
one may out of indiscrimination entertain the idea of ‘I’ with regard to
the aggregate of body etc.; not so when perceiving them as distinct.
As for that notion of considering the son to be oneself—as



mentioned in, ‘It is you yourself who is called the son’ (Śa. Br.
14.9.4.26)—, that is a metaphor based on the relationship between
the begotten and the begetter. And no real action like eating etc., can
be accomplished through something considered metaphorically as
the Self, just as actions of the real lion or fire (cannot be
accomplished) by someone metaphorically thought of to be a lion or
fire.

Objection: Since an injunction relating to an unseen result is
valid, therefore, may it not be said that the purposes of the Self are
accomplished by the body and organs which are figuratively
considered to be the Self?

Reply: No, since the thinking of them as the Self is the result of
ignorance. The body, organs, etc. are not the Self in a figurative
sense.

Objection: How then?
Reply: Although the Self is devoid of relationship, still, by an

ascription of relationship (to the Self), they (body etc.) come to be
regarded as the Self, verily through a false notion. For, this
identification (of body etc.) with the Self exists so long as the false
notion is there, and ceases to exist when it is not there. So long as
ignorance lasts, identification of the Self with the aggregate of body
and organs is seen only in the case of non-discriminating, immature,
ignorant people who say, ‘I am tall’, ‘I am fair’. But in the case of
discriminating persons who possess the knowledge, ‘I am different
from the aggregate of body etc.’, there does not arise the idea of
egoism with regard to the body etc. at that time (that is
simultaneously with that knowledge). Hence, since it (that is
identification of the Self with the body etc.) ceases in the absence of
the false notion, therefore it is a creation of that (false notion), and
not a figurative notion.

It is only when the common and the uncommon features of the
lion and Devadatta, or of fire and the boy, are known distinctly, that a



figurative notion or verbal expression can occur; not when the
common and the uncommon features are unknown.

As for the argument that (the figurative notion should be
accepted) on the authority of the Vedas, we say, ‘No’, because their
validity concerns unseen results. The validity of the Vedas holds
good only with regard to matters concerning the relation between
ends and means of Agnihotra etc., which are not known through
such valid means of knowledge as direct perception; but not with
regard to objects of direct perception etc., because the validity of the
Vedas lies in revealing what is beyond direct perception. Therefore it
is not possible to imagine that the idea of egoism with regard to the
aggregate of body etc., arising from an obviously false knowledge, is
a figurative notion. Surely, even a hundred Vedic texts cannot
become valid if they assert that fire is cold or non-luminous! Should a
Vedic text say that fire is cold or non-luminous, even then one has to
assume that the intended meaning of the text is different, for
otherwise (its) validity cannot be maintained; but one should not
assume its meaning in a way that might contradict some other valid
means of knowledge or contradict its own statement.

Objection: May it not be said that since actions are undertaken by
one possessed of a false idea of agentship, therefore, when the
agent ceases to be so (267) the Vedas will become invalid?

Reply: No, since the Vedas become logically meaningful in
respect of knowledge of Brahman. (268)

Objection: May it not be said that there arises the contingency of
the Vedic texts enjoining knowledge of Brahman becoming as invalid
as those texts enjoining rites and duties?

Reply: No, since there cannot possibly be any notion which can
remove (the knowledge of Brahman). Unlike the manner in which the
idea of egoism with regard to the aggregate of body etc. is removed
after the realization of the Self from hearing the Vedic injunctions
regarding the knowledge of Brahman, the realization of the Self in
the Self can never be removed in any way in that manner by



anything whatsoever—just as the knowledge that fire is hot and
luminous is irremovable—, since (Self-)realization is inseparable
from its result (that is cessation of ignorance).

Besides, the Vedic texts enjoining rites (and duties) etc. are not
invalid, because they, through the generation of successively newer
tendencies by eliminating the successively preceding tendencies,
are meant for creating the tendency to turn towards the indwelling
Self. (269) Although the means be unreal (in itself), still it may be
meaningful in relation to the truth of the purpose it serves, as are the
eulogistic sentences (arthavāda) (270) occuring along with injunctions.
Even in the world, when it becomes necessary to make to child or a
lunatic drink milk etc. it is said that it will help growth of hair (271) etc.!
Before the dawn of Knowledge, the (ritualistic) Vedic texts concerned
with a different situation (272) are also as valid in themselves as are
direct perception etc. occurring due to Self-identification with the
body etc. On the other hand, as for your view ‘The Self, though
inactive by Itself, acts through Its mere proximity; and that itself
constitutes agentship of the Self in the primary sense. Just as it is
well known that a king, though not himself engaged in a battle, is,
merely by virtue of his being in charge, said to be fighting when his
soldiers are fighting, and that he is victorious or defeated; similarly,
as the commander of an army acts through his mere orders, and it is
seen that the results of the actions accrue to the king or to the
commander; or, just as the actions of the priests are ascribed to the
sacrificer,—in that very manner the actions done by the body etc.
ought to be of the Self because the result of those actions accrues to
the Self. And, as the agentship of a magnet which, in fact, is not
active, is attributed to it in the primary sense because it causes a
piece of iron to move, similar is the agentship of the Self’—that is
wrong, since it will amount to an inactive entity becoming an agent.

Objection: May not agentship be of various kinds?
Reply: No, for in the case of the ‘king’ and others it is seen that

they have agentship even in the primary sense. As for the king, he
fights even through his personal engagement. And he has agentship



in the primary sense by virtue of making (his) warriors fight,
distributing wealth, and also reaping the fruits of victory or defeat.
Similarly, the agentship of a sacrificer is primary by virtue of his
offering the main oblation and giving gifts due to the priests.
Therefore it is understood that the agentship which is attributed to an
inactive entity is figurative.

If primary agentship consisting in their personal engagement is
not perceived in the case of the king, a sacrificer and others, then it
could be assumed that they have primary agentship owing to the
mere fact of their presence, just as a magnet has by virtue of making
the iron move. But in the case of the king and others it is not
perceived that they have no personal engagement in that way.
Therefore, even the agentship owing to mere presence is a figurative
one. And if that be so, the connection with the result of such
agentship will also be figurative. No action in the primary sense is
performed by an agent figuratively thought to be so. Hence the
assertion is certainly wrong that owing to the activities of the body
etc. the actionless Self becomes an agent and experiencer. But
everything becomes possible due to error. This is just as it happens
in dream or in jugglery!

Besides, in deep sleep, absorption in Brahman, etc. where the
current of the mistaken idea of Self-identity with the body etc.
ceases, evils like agentship, enjoyership, etc. are not perceived.
Therefore this delusion of mundane existence is surely due to false
knowledge; but it is not reality. Consequently, it is established that it
ceases absolutely as a result of full enlightenment.

Having summed up in this chapter the import of the whole of the
scripture Gītā, and having again summarized it specially here at the
end (in verse 66) for the sake of emphasizing the purport of the
Scripture, now after that, the Bhagavān states the rules for handing
down the Scripture:

इद ंते नातप�काय नाभ�ताय कदाचन।
न चाशु�ूषवे वा�य ंन च म� योऽ�यसूयित॥६७॥



67. This (that I have taught) you should not ever be taught to one
who is devoid of austerities and to one who is not a devotee; also,
neither to one who does not render service, nor as well to one who
cavils at Me.

Idam, this Scripture; which has been taught by Me te, to you, for
your good, for terminating mundane existence; na vācyam, should
not be taught (—na is connected with the remote word vācyam—);
atapaskāya, to one who is devoid of austerities. It should kadācana,
never, under any condition whatsoever; be taught abhaktāya, to one
who is not a devotee, who is devoid of devotion to his teacher and
Bhagavān, even if he be a man of austerity. Neither should it be
taught even aśuśrūsave, to one who does not render service—even
though he may be a devotee and a man of austerity. Na ca, nor as
well; to him yah, who; abhyasūyati, cavils; mām, at Me, at Vāsudeva
—thinking that I am an ordinary person; to him who, not knowing My
Bhagavānhood, imputes self-adulation etc. to Me and cannot tolerate
Me. He too is unfit; to him also it should not be imparted.

From the force of the context it is understood that the Scripture
should be taught to one who has devotion to the Bhagavān, is
austere, renders service, and does not cavil. As to that, since it is
seen (in a Smrti)—‘to one who is intelligent or to one who is
austere’—that there is an option between the two, it follows that this
should be imparted either to an austere person given to service and
devotion, or to an intelligent person endowed with them. It should not
be imparted to an austere or even an intelligent person if he lacks
service and devotion. It should not be taught to one who cavils at the
Bhagavān, even though he be possessed of all the good qualities.
And it should be taught to one who serves his teacher and is devout.
This is the rule for transmitting the Scripture.

Now the Bhagavān states the fruit derived by one who transmits
the Scripture:

य इमं परमं गु� ंम��ते�विभधा�यित।
भि�त ंमिय पर� कृ�वा मामेवै�य�यसंशय:॥६८॥



68. He who, entertaining supreme devotion to Me, will speak of
this highest secret to My devotees will without doubt reach Me alone.

Yah, he who; abhi-dhāsyati, will speak of, that is, will present with
the help of the text and its meaning, as I have done to you; imam,
this; paramam, highest—that which has Liberation as its purpose;
guhyam, secret, as spoken of above—(that is) the text in the form of
a conversation between Keshava and Arjuna; madbhaktesu, to My
devotees—. How will he present? This is being stated: Krtvā,
entertaining; parām, supreme; bhaktim, devotion; mayi, to Me, that
is, entertaining an idea thus—‘A service is being rendered by me to
the Bhagavān who is the supreme Teacher’—. To him comes this
result: esyati, he will reach; mām, Me; eva, alone. He is certainly
freed. No doubt should be entertained in this regard.

By the repetition of (the word) bhakti (devotion) (273), it is
understood that one becomes fit for being taught (this) Scripture by
virtue of devotion alone to Him.

Besides,

न च त�मा�मनु�येषु कि��मे ि�यकृ�म:।
भिवता न च मे त�माद�य: ि�यतरो भुिव॥६९॥

69. And as compared with him, none else among human beings
is the best accomplisher of what is dear to Me. Moreover, nor will
there be anyone else in the world dearer to Me than he.

Ca, and; tasmāt, as compared with him, with the one who hands
down the Scripture; na kaścit, none else; manusyesu, among human
beings; is priya-krt-tamah, the best accomplisher of what is dear; me,
to Me, that is, among the present human beings, surely none else
other than him exists who is a better accomplisher of what I cherish.
Moreover, na bhavitā, nor will there be in future; anyah, anyone else,
a second person; bhuvi, in the world, here; priyatarah, dearer;
tasmāt, than him. (274)

अ�ये�यते च य इमं ध�य� ंसंवादमावयो:।

े



�ानय�ेन तेनाहिम�: �यािमित मे मित:॥७०॥
70. And he who will study this sacred conversation between us

two, which is conducive to virtue, by him I shall be adored through
the Sacrifice in the form of Knowledge. This is My judgement.

Ca, and; even he yah, who; adhyesyate, will study; imam, this;
saṁvādam, conversation, the text in the form of a dialogue; between
āvayoh, us two; which is dharmyam, conducive to virtue, not
divorced from virtue; tena, by him; this will be accomplished through
that study: aham, I; syām, shall be; isṭah, adored; jñāna-yajñena,
through the Sacrifice in the form of Knowledge. Iti, this; is me, My;
matih, judgement. As compared with the various sacrifices, viz.
rituals, loud prayer, prayer uttered in a low voice and mental prayer,
the Sacrifice in the from of Knowledge is the best (275) because it is
mental. Hence, the study of the scripture Gītā is praised as that
Sacrifice in the form of Knowledge. Or, this (verse) may merely be a
judgement about the result. The idea is that the result of the study is
comparable to the result of the Sacrifice in the form of the knowledge
of gods and others.

Now, this is the reward for the hearer :

��ावाननसूय� शृणुयादिप यो नर:।
सोऽिप मु�त: शुभ��लोका��ा�ुया�पु�यकम�णाम्॥७१॥

71. Any man who, being reverential and free from cavilling, might
even hear (this), he too, becoming free, shall attain the blessed
worlds of those who perform virtuous deeds.

Yah narah, any man who; being śraddhāvān, reverential; and
anasūyah, free from cavilling; śrnuyāt api, might even hear this text
—the word even suggests that one who knows the meaning (of the
Scripture) hardly needs to be mentioned—; sah api, he too;
becoming muktah, free from sin; prāpnuyāt, shall attain; śubhān, the
blessed, auspicious; lokān, worlds; punya-karmanām, of those who
perform virtuous deeds, of those who perform rites like Agnihotra
etc.



In order to ascertaining whether or not the disciple has
comprehended the meaning of the Scripture, the Bhagavān asks
(the following question), the intention of the questioner being, ‘If it is
known that it has not been comprehended, I shall again make him
grasp it through other means.’ Hereby is shown the duty of the
teacher that a student should be made to achieve his goal by taking
the help of a different method.

कि�चदेत��ुत ंपाथ� �वयैका�ेण चेतसा।
कि�चद�ानसंमोह: �न��ते धन�य॥७२॥

72. O Pārtha, has this been listened to by you with a one-pointed
mind? O Dhanañjaya, has your delusion caused by ignorance been
destroyed?

O Pārtha, kaccit etat, has this that has been said by Me; been
śrutam, listened to, grasped through hearing; ekāgrena, with a one-
pointed; cetasā, mind? Or have you been inattentive? O
Dhanañjaya, kaccit, has; te, your; ajñāna-sammohah, delusion
caused by ignorance, bewilderment, natural indiscrimination; been
pranasṭah, destroyed, for which purpose has there been this effort
on your part for hearing the Scripture, and on My part, the effort of
being a teacher?

Arjuna said:

न�ो मोह: �मृितल��धा �व��सादा�मया�युत।
ि�थतोऽि�म गतस�देह: किर�ये वचन ंतव॥७३॥

73. O Acyuta, (my) delusion has been destroyed, and memory
has been regained by me through Your grace. I stand with my doubt
removed; I shall follow Your instruction.

O Acyuta, (my) mohah, delusion, born of ignorance and the
cause of all evil in the form of mundane existence, and difficult to
cross like an ocean; nasṭah, has been destroyed. And smrtih,
memory, regarding the reality of the Self—on the acquisition of which



follows the loosening of all the bonds; labdhā, has been regained,
tvat-prasādāt, through Your grace mayā, by me, who am dependent
on Your grace.

By this question about the destruction of delusion and the answer
to it, it becomes conclusively revealed that the fruit derived from
understanding the import of the entire Scripture is this much alone—
which is the destruction of delusion arising from ignorance and the
regaining of the memory about the Self. And similarly, in the
Upanisadic text beginning with ‘I grieve because I am not a knower
of the Self’ (Ch. 7.1.3), it is shown that all bonds become destroyed
when the Self is realized. There are also the words of the Upanisadic
verses, ‘The knot of the heart gets untied’ (Mu. 2.2.8); ‘at that time
(or to that Self) what delusion and what sorrow can there be for that
seer of oneness?’ (Īś.7).

Now then, sthitah asmi, I stand under Your command; gata-
sandehah, with (my) doubts removed. Karisye, I shall follow; tava,
Your; vacanam, instruction. By Your grace I have achieved the goal
of life. The idea is, there is no duty, as such, for me.

The teaching of the Scripture is concluded. Thereafter, now in
order to show the connection (of this) with the (main) narrative—.

Sanjaya said:

इ�यह ंवासुदेव�य पाथ��य च महा�मन:।
संवादिममम�ौषम�तु ंरोम�ह�णम्॥७४॥

74. I thus heard this conversation of Vāsudeva and of the great-
Ātmaned Pārtha, which is unique and makes one’s hair stand on
end.

Aham, I; iti, thus; aśrausam, heard; imam, this; saṁvādam,
conversation, as has been narrated; vāsudevasya, of Vāsudeva; and
mahātmanah pārthasya, of the great-Ātmaned Pārtha; which is
adbhutam, unique, extremely wonderful; and roma-harsanam,
makes one’s hair stand on end.

े



�यास�सादा��ुतवानतेद ्गु�मह ंपरम्।
योगं योगे�रा�कृ�णा�सा�ा�कथयत: �वयम्॥७५॥

75. Through the favour of Vyāsa, I heard this secret concerning
the supreme Yog from Krishna, the Bhagavān of Yogs, while He
Himself was actually speaking!

And vyāsa-prasādāt, through the favour of Vyāsa, by having
received divine vision from him; aham, I; śrutavān, heard; etat (276)
(should rather be etam), this; guhyam, secret dialogue, such as it is;
concerning the param, supreme; Yogm, Yog—or, this dialogue itself
is the Yog because it is meant for it—; krsnāt, from Krishna;
yogeśwarāt, from the Bhagavān of Yogs; kathayatah, while He was
speaking; svayam, Himself; sāksāt, actually; not indirectly through
others.

राज�सं�मृ�य सं�मृ�य संवादिममम�तुम्।
केशवाजु�नयो: पु�य ंहृ�यािम च मुहमुु�ह:ु॥७६॥

76. And, O King, while repeatedly remembering this unique,
sacred dialogue between Keshava and Arjuna, I rejoice every
moment.

And, rājan, O King, Dhritarashtra; after having heard, saṁsmrtya
saṁsmrtya, while repeatedly remembering; imam, this; adbhutam,
unique; saṁvādam, dialogue; Keshava-arjunayoh, between Keshava
and Arjuna; which is punyam, sacred, removes sin even when heard;
hrsyāmi, I rejoice; muhuh muhuh, every moment.

त�च सं�मृ�य सं�मृ�य �पम�य�तु ंहरे:।
िव�मयो मे महान् राजन् हृ�यािम च पुन: पुन:॥७७॥

77. O King, repeatedly recollecting that greatly extraordinary form
of Hari, I am struck with wonder. And I rejoice again and again.

And, rājan, O King; saṁsmrtya saṁsmrtya, repeatedly
recollecting; tat, that; ati-adbhutam, greatly extraordinary; rūpam,
form, the Cosmic form; hareh, of Hari; mahān vismayah me, I am



struck with great wonder. And hrsyāmi, I rejoice; punah punah, again
and again.

य� योगे�र: कृ�णो य� पाथ� धनुध�र:।
त� �ीिव�जयो भूित�ु�वा नीितम�ितम�म॥७८॥

78. Where there is Krishna, the Bhagavān of Yogs, and where
there is Pārtha, the wielder of the bow, there are fortune, victory,
prosperity and unfailing prudence. Such is my conviction.

To be brief, yatra, where, the side on which; there is Krishna,
yogeśwarah, the Bhagavān of Yogs—who is the Bhagavān of all the
Yogs and the source of all the Yogs, since they originate from Him;
and yatra, where, the side on which; there is Pārtha, dhanurdharah,
the wielder of the bow, of the bow called Gānḍīva; tatra, there, on
that side of the Pandavas; are Shrih, fortune; vijayah, victory; and
there itself is bhūtih, prosperity, great abundance of fortune; and
dhruvā, unfailing; nītih, prudence. Such is me, my; matih, conviction.

FOOTNOTES AND REFERENCES
[197] If the intention is to sum up here the meaning of the entire

Vedas, then why is a part of them, sannyāsa and tyāga—
referred to in, ‘Some attained Immortality through tyāga’ (Kai.
2) and, ‘Through the Yog of sannyāsa’ (Mu. 3.2.6)—, taken up
for discussion? This is because Arjuna thinks that the two
words tyāga and sannyāsa have something, viz. giving up,
common between them, and hence wants to know their
distinction clearly.

(Ś.:) The giving up of action and the giving up of the results
of actions have been stated in the relevant places: ‘…by
dedicating all actions to Me, with (your) mind intent on the Self’
(3.30), ‘As for those who, having dedicated all actions to Me
and accepted Me as the supreme’ (12.6), ‘…Having your mind
imbued with the Yog of renunciation’ (9.28), ‘…renounce the



results of all works’ (12.11). Having heard that actions have to
be undertaken by giving up the desire for their results, and
also that actions, as such, have to be given up, Arjuna thinks
that a man in a particular stage of life (āśrama) cannot take
recourse to both, and so he wants to know how these two
disciplines are to be practised.

[198] Tamas: darkness, mental darkness, ignorance; one of the
three qualities of everything in Nature. Also see 14.8, and
note under 2.45.—Tr.

[199] Which support the two earlier arguments.
[200] As being impossible to accomplish.
[201] The six auxiliaries are: Śiksā (Phonetics), Kalpa (Code of

Rituals and Sacrifices), Vyākarana (Grammar), Nirukta
(Etymology), Chandas (Meter, Prosody), and Jyotisa
(Astronomy).—Tr.

[202] Another reading is etāni.—Tr.
[203] Categories: locus (body) etc.
[204] In the sentence, ‘Thou art That’, the word Thou means the

individual Self, and That means Brahman. The
comprehension of their unity, and also ‘hearing, reflection and
meditation’ are referred to as the subject-matters.

[205] The individual Self which has intelligence etc. as its limiting
adjuncts, due to which it appears to possess their
characteristics and become identified with them.

[206] The five organs of knowledge (eyes, ears, nose, tongue and
skin), the five organs of actions (hands, feet, speech, organ of
excretion and that of generation), the mind and the intellect.

[207] Seeing etc. are accomplished by the eye etc., which are part
and parcel of the body etc.

[208] Actions are done by the body etc., but since a person thinks
that the Self is the agent, therefore he is said to have a



perverted intellect.
[209] Asṭ. omits anyam (distinct).—Tr.
[210] Some translate this portion thus: ‘...because of the absence

of the thought ‘I am doing’, and also due to the taintlessness
of the mind’; or, ‘...in the absence of egotism and of all taint in
the mind’.—Tr.

[211] Acceptance, rejection or indifference.
[212] It is well known that actions are based on the three—

instrument, etc.
[213] As possessing distinct selves.
[214] Asṭ. introduces this verse with ‘Idānīm kartrbhedah ucyate,

Now is being stated the distinctions among the agents.’—Tr.
[215] Attachment to results or the idea of agentship.
[216] Etc. stands for attachment to work.
[217] A variant reading is naikrtikah.—Tr.
[218]Asṭ. adds here, ‘sarvadā mandasvabhāvah, always slow by

nature’.—Tr.
[219] Asṭ. adds laukike vaidike vā (ordinary or Vedic injunctions

and prohibitions) after vihita-pratisiddhe; and it adds
śāstrabuddheh before kartavya-akartavye—what ought to be
done or ought not to be done by one who relies on the
scriptures.—Tr.

[220] By dharma and adharma are implied the seen and the
unseen results of actions as revealed by the scriptures; kārya
and akārya respectively refer to the actual doing of what
ought to be done and the not doing of what ought not to be
done.

[221] Some editions read pārtha in place of matā (considered).—
Tr.



[222] Ś. and Ś.S. take the second line of this verse along with the
next verse referring to sāttvika happiness.—Tr.

[223] Prajñā, the capacity to understand whatever is heard.
[224] The section showing that all things in the whole of creation

are under the influence of the three gunas.
[225] Śūdras have no right to be invested with the sacred thread

which, in the case of the other three castes, symbolizes a
second birth.

[226] i.e. the tendencies are the efficient cause, and Nature is the
material cause.

[227] Knowledge refers to the understanding of subjects
presented by the scriptures; wisdom means making them
matters of one’s own experience.

[228] Truth of the scritpures, existence of Bhagavān, etc. In place
of asti-bhāvah Asṭ reads āstika-bhāvah, the feeling of
conviction with regard to the existence of Bhagavān and the
other world.—Tr.

[229] A variant reading is ksātram karma.—Tr.
[230] Evil resulting from discarding daily obligatory duties.
[231] Rūpa (form), vedanā (feeling), vijñāna (momentary

consciousness), sanjñā (notion), saṁskāra (mental
impressions)—these have only momentary existence. In their
case there can be no distinction between action and agent,
simply due to the fact of their being momentary.

[232] Their view is that agentship consists in ‘possessing the
power to act’, not in being the substratum of action.

[233] Here Asṭ. adds, ‘sadeva asattvam āpadyate, that which is
verily existent becomes non-existent’.—Tr.

[234] According to Vedānta, before origination a thing, e.g. a pot,
remains latent in its material cause, clay for instance, with its



name and form unexpressed, and it depends on other causes
for the manifestation of name and form.

[235] The effect (dyad) has inherent relationship with existence
after its material causes (the two atoms) come into
association.

[236] Such as production, destruction, etc.
[237] Etc. stands for ‘mutual non-existence (anyonya-abhāva)’ and

‘absolute non-existence (atyanta-abhāva)’.
[238] that is in the origination of a transformation that did not exist

before.
[239] Firmness in Self-realization.
[240]The inmost Ruler (antaryāmin), possessing a semblance of

Consciousness.
[241] According to Asṭ. the latter portion of this sentence is:

svārthāh sarvāh pravrttayah vyarthāh prasajyeran, all
activities meant for one’s own benefit would become
meaningless.—Tr.

[242] According to B.S. 3.4.26, ‘On the strength of the Upanisadic
sanction of sacrifices etc. all religious activities as well are
necessary...’, sacrifices etc. are meant for leading to the
realization of the Self, without which they would become
meaningless.

[243] This is Asṭ.’s reading; others read tathā.—Tr.
[244] In place of anātma-buddhi-nivrttau, Asṭ. has ‘anātmani ātma-

buddhi-nivrttau, for the termination of thinking what is not the
Self as the Self’.—Tr.

[245] Sound, touch, form and colour, taste and smell.—Tr.
[246] A formula of prayer sacred to any deity.—V.S.A.
[247] Prasāda means the manifestation of the supreme Bliss of

the Self as a result of the total cessation of all evils.



Prasanna-ātmā is one who has attained this in the present life
itself.

[248] In points of all-pervasiveness and non-attachment.
[249] In place of phalāntarābhāva-jñāna-mātram eva, Asṭ. reads

‘phalāntarābhāvāt jñānamātram eva, absolute Knowledge
itself, since there is no other result’.—Tr.

[250] Svabhāva means those tendencies which are created by
good and bad actions performed in previous births, and which
become the cause of performance of duties, renunciation,
experience of happiness, sorrow, etc. in the present birth.—Ś.

[251] Derived in the instrumental sense of ‘means of knowledge’;
i.e. the scripture Gītā.

[252] Being a Ksatriya, Arjuna is not qualified for steadfastness in
Knowledge through monasticism in the primary sense. Still,
the Gītā being meant for mankind as a whole, monasticism is
spoken of here by accepting Arjuna as a representative man.

[253] As such a common action as eating can go hand in hand
with such Vedic rites as the Agnihotra-sacrifice, so, actions
can be combined with Knowledge.

[254] Action, that is digging etc.; result, that is bathing etc.
[255] As also the occasional duties (naimittika-karmas).
[256] i.e. of actions done in past lives, which have not commenced

bearing their fruits.—Tr.
[257] See Ch. 2.23.1 and Br. 1.5.16—Tr.
[258] ‘...attain to a high, immeasurable happiness.’—Tr.
[259] Pain involved in the performance of nityakarmas.
[260] The pain arising from bodily exercise is the result of the

exercise itself, and not the result of any past sin! Similarly, the
pain resulting from undertaking nityakarmas is the



consequence of that performance itself, and need not be
imagined to be the result of any past sin.

[261] Unless one knows the Self to be distinct from the body etc.
he will not perform the nityakarmas etc. meant for results in
the other worlds, viz. heaven etc.

(Tr.:) In place of vyatiriktātmani, Asṭ. reads ‘deha-
vyatiriktātmani, the Self which is distinct from the body’.

[262] The actionless Self is not the agent of the movements of the
body etc. Still agentship is superimposed on It through
ignorance.

[263] i.e. the effects of the notion of egoism.
[264] As the use of the word ‘I’ with regard to a son is figurative,

so also with regard to the body.
[265] Therefore the idea of ‘I’ with regard to one’s body etc. does

not occur in a secondary sense, but it does so falsely.
[266] False knowledge gives rise to the ideas of the desirable and

the undesirable. From these arise desire and repulsion.
Actions which follow give rise to the experience of their
desirable and undesirable results. Such experiences create
impressions in the mind, from which are born memory etc.

[267] ‘According to you (the Vedāntin), an ignorant man alone can
be an agent. Therefore, when he becomes illumined, he will
cease to be ignorant and consequently the Vedas will cease
to be valid for him.’

[268] Though the Vedic injunctions about rituals etc. be
inapplicable in the case of an enlightened person, still they
have empirical validity before enlightenment. Besides, the
Vedas have real validity with regard to the knowledge of
Brahman.

[269] The Vedic injunctions make people take up rituals etc. by
giving up their earlier worldly tendencies. Thereby their minds



become purified. The purified mind then aspires to know the
indwelling Self. Thus, since the ritualistic injunctions are
meant for making a person turn towards the knowledge of the
indwelling Self, they are not invalid.

[270] See footnote 21 of Chapter 2.—Tr.
[271] Cūḍā, lit. hair on the top of the head; or single lock of hair

left on the crown of the head after tonsure. See V.S.A.
[272] The situation obtaining before the dawn of Self-knowledge.
[273] In the word madbhaktesu.
[274] It may be argued that, since for a seeker of Liberation

meditation is the best means for It, therefore he will have no
inclination to transmit scriptural teachings. To this the
Bhagavān’s answer is: One longing for Liberation has a duty
to impart this scriptural teaching to one possessing the
aforesaid qualities.

[275] See 4.33.
[276] The Commentator uses etam in the masculine gender, in

place of etat in the text, because it refers to the masculine
word saṁvāda.



INDEX TO FIRST WORDS OF

THE ŚLOKAS

अ

   Ch. Śl.

अकीित� चािप भूतािन    2 34

अ�र ं�� परमम्    8 3

अ�राणामकारोऽि�म    10 33

अि�न�य�ितरह: शु�ल:    8 24

अ�छे�ोऽयमदा�ोऽयम    2 24

अजोऽिप स��यया�मा    4 6

अ��ा��धान�    4 40

अ� शूरा महे�वासा:    1 4

अथ केन �यु�तोऽयम्    3 36

अथ िच�ं समाधातुम्    12 9

अथ चे��विममं ध�य�म्    2 33

अथ चैन ंिन�यजातम्    2 26

अथवा योिगनामेव    6 42

अथवा बहनुतेैन    10 42



अथ �यवि�थता�द�ृ�वा    1 20

अथैतद�यश�तोऽिस    12 11

अद�ृपूव� ंहृिषतोऽि�म    11 45

अदेशकाले य�ानम्    17 22

अ�े�ा सव�भूतानाम्    12 13

अधम� ंधम�िमित या    18 32

अधम�िभभवा�कृ�ण    1 41

अध�ो�व� ं�सृता�त�य    15 2

अिधभूत ं�रो भाव:    8 4

अिधय�: कथं कोऽ�    8 2

अिध�ान ंतथा कत�    18 14

अ�या�म�ानिन�य�वम्    13 11

अ�ये�यते च य इमम्    18 70

अन�तिवजय ंराजा    1 16

अन�त�ाि�म नागानाम्    10 29

अन�यचेता: सततम्    8 14

अन�याि��तय�तो माम्    9 22

अनपे�: शुिचद��:    12 16

अनािद�वाि�गु�ण�वात्    13 31

अनािदम�या�तमन�त    11 19

अनाि�त: कम�फलम्    6 1



अिन�िम�ं िम�ं च    18 12

अनु�ेगकर ंवा�यम्    17 15

अनुब�ध ं�य ंिहसंाम्    18 25

अनकेिच�िव�ा�ता:    16 16

अनकेबाहूदरव��न�ेम्    11 16

अनकेव��नयनम्    11 10

अ�तकाले च मामेव    8 5

अ�तव�ु फलं तेषाम्    7 23

अ�तव�त इमे देहा:    2 18

अ�ा�वि�त भूतािन    3 14

अ�ये च बहव: शूरा:    1 9

अ�ये �वेवमजान�त:    13 25

अपर ंभवतो ज�म:    4 4

अपरे िनयताहारा:    4 30

अपरेयिमत��व�याम्    7 5

अपय��त ंतद�माकम    1 10

अपान ेजु�ित �ाणम्    4 29

अिप चे�सुदरुाचार:    9 30

अिप चेदिस पापे�य:    4 36

अ�काशोऽ�वृि��    14 13

अफलाकाि��िभय��ो    17 11



अभय ंस��वसंशुि�:    16 1

अिभसंधाय तु फलम्    17 12

अ�यासयोगयु�तेन    8 8

अ�यासेऽ�यसमथ�ऽिस    12 10

अमािन�वमदि�भ�वम्    13 7

अमी च �व� धृतरा���य    11 26

अमी िह �व� सुरसंघा:    11 21

अयनषेु च सव�षु    1 11

अयित: ��योपेतो    6 37

अयु�त: �ाकृत: �त�ध:    18 28

अवजानि�त म� मूढा:    9 11

अवा�यवाद�� बहून    2 36

अिवनािश तु ति�ि�    2 17

अिवभ�त ंच भूतेषु    13 16

अ�य�तादीिन भूतािन    2 28

अ�य�ता��य�तय: सव�:    8 18

अ�य�तोऽ�र इ�यु�त:    8 21

अ�य�तोऽयमिच��योऽयम्    2 25

अ�य�त ं�यि�तमाप�म्    7 24

अशा��िविहत ंघोरम्    17 5

अशो�यान�वशोच��वम्    2 11



अ��धाना: पु�षा:    9 3

अ��या हतु ंद�म्    17 28

अ��थ: सव�वृ�ाणाम्    10 26

अस�तबुि�: सव��    18 49

असि�तरनिभ�व�:    13 9

अस�यम�ित�ं ते    16 8

असौ मया हत: श�ु:    16 14

असंयता�मना योग:    6 36

असंशय ंमहाबाहो    6 35

अ�माकं तु िविश�ा ये    1 7

अह ं�तुरह ंय�:    9 16

अहकंार ंबलं दप�म्    16 18

अहकंार ंबलं दप�म्    18 53

अहमा�मा गुडाकेश    10 20

अह ंवै�ानरो भू�वा    15 14

अह ंसव��य �भवो    10 8

अह ंिह सव�य�ानाम्    9 24

अिहसंा स�यम�ोध:    16 2

अिहसंा समता तुि�:    10 5

अहो बत मह�पापम्    1 45

आ



   Ch. Śl.

आ�यािह मे को भवान्    11 31

आ�योऽिभजनवानि�म    16 15

आ�मसंभािवता: �त�धा:    16 17

आ�मौप�येन सव��    6 32

आिद�यानामह ंिव�णु:    10 21

आपूय�माणमचल�ित�म्    2 70

आ��भुवना�लोका:    8 16

आयुधानामह ंव�ाम्    10 28

आयु:स��वबलारो�य    17 8

आ���ोमु�नये�गम्    6 3

आवृत ं�ानमेतेन    3 39

आशापाशशतैब��ा:    16 12

आ�य�व�प�यित    2 29

आसुरॴ योिनमाप�ा:    16 20

आहार��विप सव��य    17 7

आह�ु�वामृषय: सव�    10 13

इ

   Ch. Śl.

इ�छा�ेषसमु�थेन    7 27

इ�छा �ेष: सुखम्    13 6



इित गु�तमं शा��म्    15 20

इित ते �ानमा�यातम्    18 63

इित �े�ं तथा �ानम्    13 18

इ�यजु�न ंवासुदेव:    11 50

इ�यह ंवासुदेव�य    18 74

इदम� मया ल�धम्    16 13

इद ंतु ते गु�तमम्    9 1

इद ंते नातप�काय    18 67

इद ंशरीर ंकौ�तेय    13 1

इद ं�ानमुपाि��य    14 2

इि��य�येि��य�याथ�    3 34

इि��याण� िह चरताम्    2 67

इि��यािण परा�याह:ु    3 42

इि��यािण मनो बुि�:    3 40

इि��याथ�षु वैरा�यम्    13 8

इमं िवव�वते योगम्    4 1

इ�ा�भोगाि�ह वो देवा:    3 12

इहैक�थं जग�कृ��नम्    11 7

इहैव तैिज�त: सग�:    5 19

ई

   Ch. Śl.



ई�र: सव�भूतानाम्    18 61

उ

   Ch. Śl.

उ�चै:�वसम�ानाम्    10 27

उ��ाम�त ंि�थतम्    15 10

उ�म: पु�ष��व�य:    15 17

उ�स�कुलधम�णाम्    1 44

उ�सीदेयुिरमे लोका:    3 24

उदारा: सव� एवैते    7 18

उदासीनवदासीन:    14 23

उ�रेदा�मना�मानम्    6 5

उप��ानुम�ता च    13 22

ऊ

   Ch. Śl.

ऊ�व� ंग�छि�त स��व�था:    14 18

ऊ�व�मूलमध:शाखम्    15 1

ऋ

   Ch. Śl.

ऋिषिभब�हधुा गीतम्    13 4

ए

   Ch. Śl.



एत��ु�वा वचन ं    11 35

एत�ोनीिन भूतािन    7 6

एत�मे संशय ंकृ�ण    6 39

एता� ह�तुिम�छािम    1 35

एता�यिप तु कम�िण    18 6

एत� दिृ�मव��य:    16 9

एत� िवभूित ंयोगं च    10 7

एतैिव�मु�त: कौ�तेय    16 22

एवमु�तो हृषीकेश:    1 24

एवमु��वाजु�न सं�ये    1 47

एवमु��वा ततो राजन्    11 9

एवमु��वा हृषीकेशम्    2 9

एवमेत�था�थ �वम्    11 3

एव ंपर�परा�ा�तम्    4 2

एव ं�वित�त ंच�म्    3 16

एव ंबहिुवधा य�ा:    4 32

एव ंबु�े: पर ंबु��वा    3 43

एव ंसततयु�ता ये    12 1

एव ं�ा�वा कृत ंकम�    4 15

एषा तेऽिभिहता स��ये    2 39

एषा �ा�ी ि�थित: पाथ�    2 72



ओ

   Ch. Śl.

ओिम�येका�र ं��    8 13

ओं त�सिदित िनद�शो    17 23

क

   Ch. Śl.

कि�च�ोभयिव��:    6 38

कि�चदेत��ुत ंपाथ�    18 72

क�व�ललवणा�यु�ण    17 9

कथं न �ेयम�मािभ:    1 39

कथं भी�ममह ंसं�ये    2 4

कथं िव�ामह ंयोिगन्    10 17

कम�ज ंबुि�यु�ता िह    2 51

कम�ण: सुकृत�याह:ु    14 16

कम�णैव िह संिसि�म्    3 20

कम�णो �िप बो��यम्    4 17

कम��यकम� य: प�येत्    4 18

कम��येवािधकार�ते    2 47

कम� ��ो�व ंिवि�    3 15

कम�ि��यािण संय�य    3 6

कश�य�त: शरीर�थम्    17 6



किव ंपुराणमनुशािसतारम्    8 9

क�मा�च ते न नमेरन्    11 37

का���त: कम�ण� िसि�म्    4 12

काम एष �ोध एष:    3 37

काम�ोधिवयु�तानाम्    5 26

काममाि��य द�ुपूरम्    16 10

कामा�मान: �वग�परा:    2 43

कामै�तै�तैह�ृत�ाना:    7 20

का�यान� कम�ण� �यासम्    18 2

कायेन मनसा बु��या    5 11

काप��यदोषोपहत�वभाव:    2 7

काय�करणकतृ��वे    13 20

काय�िम�येव य�कम�    18 9

कालोऽि�म लोक�यकृ��वृ�:    11 32

का�य� परमे�वास:    1 17

िकरीिटन ंगिदन ंच�ह�तम्    11 46

िकरीिटन ंगिदन ंचि�णं च    11 17

िकं कम� िकमकम�ित    4 16

िकं त��� िकम�या�मम्    8 1

िकं नो रा�येन गोिव�द    1 32

िकं पुन��ा�णा: पु�या:    9 33



कुत��वा क�मलिमदम्    2 2

कुल�ये �ण�यि�त    1 40

कृिषगौर�यवािण�यम्    18 44

कैिल��ै��ीनगुणानतेान्    14 21

�ोधा�वित संमोह:    2 63

�लेशोऽिधकतर�तेषाम्    12 5

�लै�य ंमा �म गम: पाथ�    2 3

ि��ं भवित धम��मा    9 31

�े��े��योरेवम्    13 34

�े��ं चािप म� िवि�    13 2

ग

   Ch. Śl.

गतस��य मु�त�य    4 23

गितभ�त� �भु: सा�ी    9 18

गामािव�य च भूतािन    15 13

गुणानतेानती�य �ीन्    14 20

गु�नह�वा िह महानुभावान्    2 5

च

   Ch. Śl.

च�चलं िह मन: कृ�ण    6 34

चतुिव�धा भज�ते माम्    7 16



चातुव��य� ंमया सृ�म्    4 13

िच�तामपिरमेय� च    16 11

चेतसा सव�कम�िण    18 57

ज

   Ch. Śl.

ज�म कम� च मे िद�यम्    4 9

जरामरणमो�ाय    7 29

जात�य िह �ुवो मृ�यु:    2 27

िजता�मन: �शा�त�य    6 7

�ानय�ेन चा�य�ये    9 15

�ानिव�ानतृ�ता�मा    6 8

�ानने तु तद�ानम्    5 16

�ान ंकम� च कत� च    18 19

�ान ंतेऽह ंसिव�ानम्    7 2

�ान ं�ेय ंपिर�ाता    18 18

�ेय: स िन�यसं�यासी    5 3

�ेय ंय���व�यािम    13 12

�यायसी चेत् कम�ण�ते    3 1

�योितषामिप त��योित:    13 17

त

   Ch. Śl.



त इमेऽवि�थता यु�े    1 33

त�च सं�मृ�य सं�मृ�य    18 77

तत: पद ंत�पिरमािग�त�यम्    15 4

तत: श�ा� भेय��    1 13

तत: �ेतैह�यैयु��ते    1 14

तत: स िव�मयािव�:    11 14

त��विव�ु महाबाहो    3 28

त� त ंबुि�संयोगम्    6 43

त� स��व ंिनम�ल�वात्    14 6

त�ाप�यि��थता�पाथ�:    1 26

त�ैक�थं जग�कृ��नम्    11 13

त�ैका�ं मन: कृ�वा    6 12

त�ैव ंसित कत�रम्    18 16

त��े�ं य�च याद�ृच    13 3

तिद�यनिभसंधाय    17 25

त��ुय�तदा�मान:    5 17

ति�ि� �िणपातेन    4 34

तपि�व�योऽिधको योगी    6 46

तपा�यहमह ंवष�म्    9 19

तम��व�ानज ंिवि�    14 8

तमुवाच हृषीकेश:    2 10



तमेव शरणं ग�छ    18 62

त�मा�छा��ं �माणं ते    16 24

त�मा��ण�य �िणधाय कायम्    11 44

त�मा��विमि��या�यादौ    3 41

त�मा��वमुि�� यशो लभ�व    11 33

त�मा�सव�षु कालेषु    8 7

त�मादस�त: सततम्    3 19

त�माद�ानसंभूतम्    4 42

त�मादोिम�युदाहृ�य    17 24

त�मा��य महाबाहो    2 68

त�मा�ाह� वय ंह�तुम्    1 37

त�य संजनयन् हष�म्    1 12

त ंिव�ा�:ुखसंयोग    6 23

त ंतथा कृपयािव�म्    2 1

तान् समी�य स कौ�तेय    1 27

तानह ंि�षत: �ूरान्    16 19

तािन सव�िण संय�य    2 61

तु�यिन�दा�तुितम�नी    12 19

तेज: �मा धृित: शौचम्    16 3

ते त ंभु��वा �वग�लोकम्    9 21

तेषामह ंसमु�त�    12 7



तेषामेवानुक�पाथ�म्    10 11

तेष� सततयु�तानाम्    10 10

तेष� �ानी िन�ययु�त:    7 17

�य��वा कम�फलास�म्    4 20

�या�य ंदोषविद�येके    18 3

ि�िभगु�णमयैभ�वै:    7 13

ि�िवधा भवित ��ा    17 2

ि�िवध ंनरक�येदम्    16 21

�ैगु�यिवषया वेदा:    2 45

�ैिव�ा म� सोमपा:    9 20

�वम�र ंपरमं वेिदत�यं    11 18

�वमािददेव: पु�ष:    11 38

द

   Ch. Śl.

द�डो दमयतामि�म    10 38

द�भो दप�ऽितमान�    16 4

द�ं�ाकरालािन च ते    11 25

दात�यिमित य�ानम्    17 20

िदिव सूय�सह��य    11 12

िद�यमा�या�बरधरम्    11 11

द:ुखिम�येव य�कम�    18 8



द:ुखे�वनुि��नमना:    2 56

दरेूण �वर ंकम�    2 49

द�ृ�वा तु पा�डवानीकम्    1 2

द�ृ�वेद ंमानुषं �पम्    11 51

द�ृ�वेमं �वजन ंकृ�ण    1 28

देवि�जगु��ा�०    17 14

देवा�भावयतानने    3 11

देही िन�यमव�योऽयम्    2 30

देिहनोऽि�म�यथा देहे    2 13

दैवमेवापरे य�म्    4 25

दैवी �ेषा गुणमयी    7 14

दैवी संपि�मो�ाय    16 5

दोषैरेतै: कुल�ानाम्    1 43

�ावापृिथ�योिरदम्    11 20

�तू ंछलयतामि�म    10 36

��यय�ा�तपोय�ा:    4 28

�पुदो �ौपदेया�    1 18

�ोणं च भी�मं च    11 34

�ािवमौ पु�षौ लोके    15 16

�ौ भूतसग� लोकेऽि�मन्    16 6

ध



   Ch. Śl.

धम��े�े कु��े�े    1 1

धूमेनािव�यते वि�:    3 38

धूमो राि��तथा कृ�ण:    8 25

धृ�या यया धारयते    18 33

धृ�केतु�ेिकतान:    1 5

�याननेा�मिन प�यि�त    13 24

�यायतो िवषया�पुंस:    2 62

न

   Ch. Śl.

न कतृ��व ंन कम�िण    5 14

न कम�णामनार�भात्    3 4

न च त�मा�मनु�येषु    18 69

न च म��थािन भूतािन    9 5

न च म� तािन कम�िण    9 9

न च श�ो�यव�यातुम्    1 30

न च �ेयोऽनुप�यािम    1 31

न चैति��: कतर�ो गरीय:    2 6

न जायते ि�यते वा    2 20

न तदि�त पृिथ�य� वा    18 40

न त�ासयते सूय�:    15 6



न तु म� श�यसे ��ुम्    11 8

न �वेवाह ंजातु नासम्    2 12

न �े��यकुशलं कम�    18 10

न �हृ�येत् ि�य ं�ा�य    5 20

न बुि�भेद ंजनयेत्    3 26

नभ:�पृशं दी�तमनके०    11 24

नम: पुर�तादथ पृ�०    11 40

न म� कम�िण िल�पि�त    4 14

न म� द�ुकृितनो मूढा:    7 15

न मे पाथ�ि�त कत��यम्    3 22

न मे िवद:ु सुरगणा:    10 2

न �पम�येह तथो०    15 3

न वेदय�ा�ययन:ै    11 48

न�ो मोह: �मृितल��धा    18 73

न िह कि���णमिप    3 5

न िह देहभृता श�यम्    18 11

न िह �प�यािम    2 8

न िह �ानने सदशृम्    4 38

ना�य�त�तु योगोऽि�त    6 16

नाद�े क�यिचत् पापम्    5 15

ना�तोऽि�त मम िद�यानाम्    10 40



ना�य ंगुणे�य: कत�रम्    14 19

नासतो िव�ते भाव:    2 16

नाि�त बुि�रयु�त�य    2 66

नाह ं�काश: सव��य    7 25

नाह ंवेदैन� तपसा    11 53

िनयत�य तु सं�यास:    18 7

िनयत ंकु� कम� �वम्    3 8

िनयत ंस�रिहतम्    18 23

िनराशीय�तिच�ा�मा    4 21

िनम�नमोहा िजतस�०    15 5

िन�य ंशृणु मे त�    18 4

िनह�य धात�रा��ा�:    1 36

नहेािभ�मनाशोऽि�त    2 40

नतेै सृती पाथ� जानन्    8 27

ननै ंिछ�दि�त श��ािण    2 23

नवै िकि�चत् करोमीित    5 8

नवै त�य कृतेनाथ�    3 18

प

   Ch. Śl.

प�चैतािन महाबाहो    18 13

प�ं पु�प ंफलं तोयम्    9 26



पर�त�मा�ु भावोऽ�य:    8 20

पर ं�� पर ंधाम    10 12

पर ंभूय: �व�यािम    14 1

पिर�ाणाय साधूनाम्    4 8

पवन: पवतामि�म    10 31

प�य मे पाथ� �पािण    11 5

प�यािद�या�वसून्    11 6

प�यािम देव��तव देव    11 15

प�यैत� पा�डुपु�ाणाम्    1 3

पा�चज�य ंहृषीकेश:    1 15

पाथ� नवेैह नामु�    6 40

िपतािस लोक�य चरा०    11 43

िपताऽहम�य जगत:    9 17

पु�यो ग�ध: पृिथ�य� च    7 9

पु�ष: �कृित�थो िह    13 21

पु�ष: स: पर: पाथ�    8 22

पुरोधस� च मु�य ंमाम्    10 24

पूव��यासेन तेनवै    6 44

पृथ��वेन तु य��ानम्    18 21

�काशं च �वृि�ं च    14 22

�कृित ंपु�षं चैव    13 19



�कृित ं�वामव��य    9 8

�कृते: ि�यमाणािन    3 27

�कृतेगु�णसंमूढा:    3 29

�कृ�यैव च कम�िण    13 29

�जहाित यदा कामान्    2 55

�य�ा�तमान�तु    6 45

�याणकाले मनसा०    8 10

�लपि�वसृज�गृ�न्    5 9

�वृि�ं च िनवृि�ं च    16 7

�वृि�ं च िनवृि�ं च    18 30

�शा�तमनसं �ेनम्    6 27

�शा�ता�मा िवगतभी:    6 14

�सादे सव�द:ुखानाम्    2 65

��ाद�ाि�म दै�यानाम्    10 30

�ा�य पु�यकृत� लोकान्    6 41

ब

   Ch. Śl.

ब�धुरा�मा�मन�त�य    6 6

बलं बलवत� चाहम्    7 11

बिहर�त� भूतानाम्    13 15

बहून� ज�मनाम�ते    7 19



बहूिन मे �यतीतािन    4 5

बा��पश��वस�ता�मा    5 21

बीज ंम� सव�भूतानाम्    7 10

बुि�यु�तो जहातीह    2 50

बुि���नमसंमोह:    10 4

बु�ेभ�द ंधृते�ैव    18 29

बु��या िवशु�या यु�त:    18 51

बृह�साम तथा सा�ाम्    10 35

��णो िह �ित�ाहम्    14 27

���याधाय कम�िण    5 10

��भूत: �स�ा�मा    18 54

��ाप�णं �� हिव:    4 24

�ा�ण�ि�यिवशाम्    18 41



भ

   Ch. Śl.

भ��या �वन�ययाश�य:    11 54

भ��या मामिभजानाित    18 55

भया�णादपुरतम्    2 35

भवा�भी�म� कण��    1 8

भवा�ययौ िह भूतानाम्    11 2

भी�म�ोण�मुखत:    1 25

भूत�ाम: स एवायम्    8 19

भूिमरापोऽनलो वायु:    7 4

भूय एव महाबाहो    10 1

भो�तार ंय�तपसाम्    5 29

भोगै�य��स�तानाम्    2 44

म

   Ch. Śl.

मि�च�: सव�दगु�िण    18 58

मि�च�ा म�गत�ाणा:    10 9

म�कम�कृ�म�परम:    11 55

म�: परतर ंना�यत्    7 7

मदनु�हाय परमम्    11 1

मन:�साद: सौ�य�वम्    17 16



मनु�याण� सह�ेषु    7 3

म�मना भव म��त:    9 34

म�मना भव म��तो    18 65

म�यसे यिद त�छ�यम्    11 4

मम योिनम�ह���    14 3

ममैव�शो जीवलोके    15 7

मया ततिमद ंसव�म्    9 4

मया�य�ेण �कृित:    9 10

मया �स�ेन तवाजु�नदेम्    11 47

मिय चान�ययोगेन    13 10

मिय सव�िण कम�िण    3 30

म�यावे�य मनो ये माम्    12 2

म�यास�तमना: पाथ�    7 1

म�येव मन आध��व    12 8

महष�य: स�त पूव�    10 6

महष�ण� भृगुरहम्    10 25

महा�मान�तु म� पाथ�    9 13

महाभूता�यहकंार:    13 5

मातुला �शुरा: पौ�ा:    1 34

मा ते �यथा मा च    11 49

मा�ा�पश��तु कौ�तेय    2 14



मानापमानयो�तु�य:    14 25

मामुपे�य पुनज��म    8 15

म� च योऽ�यिभचारेण    14 26

म� िह पाथ� �यपाि��य    9 32

मु�तस�ोऽनहवंादी    18 26

मूढ�ाहेणा�मनो यत्    17 19

मृ�यु: सव�हर�ाहम्    10 34

मोघाशा मोघकम�ण:    9 12

य

   Ch. Śl.

य इमं परमं गु�म्    18 68

य एन ंवेि� ह�तारम्    2 19

य एव ंवेि� पु�षम्    13 23

य�चािप सव�भूतानाम्    10 39

य�चावहासाथ�मस�कृतोऽिस    11 42

यज�ते साि��वका देवान्    17 4

य�दानतप:कम�    18 5

य�िश�ामृतभुज:    4 31

य�िश�ािशन: स�त:    3 13

य�ाथ��कम�णो�य�    3 9

य�े तपिस दान ेच    17 27



य��ा�वा न पुनम�हम्    4 35

यततो �िप कौ�तेय    2 60

यत�तो योिगन�ैनम्    15 11

यत: �वृि�भू�तानाम्    18 46

यतेि��यमनोबुि�:    5 28

यतो यतो िन�रित    6 26

य�करोिष यद�ािस    9 27

य�द�े िवषिमव    18 37

य�ु कामे�सुना कम�    18 24

य�ु कृ��नवदेकि�मन्    18 22

य�ु ��युपकाराथ�म्    17 21

य� काले �वनावृि�म्    8 23

य� योगे�र: कृ�ण:    18 78

य�ोपरमते िच�म्    6 20

य�स��यै: �ा�यते    5 5

यथाकाशि�थतो िन�यम्    9 6

यथा दीपो िनवात�थ:    6 19

यथा नदीन� बहवोऽ�बुवेगा:    11 28

यथा �काशय�येक:    13 33

यथा �दी�त ं�वलनम्    11 29

यथा सव�गत ंसौ��यात्    13 32



यथैध�िस सिम�ोऽिगष्:    4 37

यद�े चानुब�धे च    18 39

यदहकंारमाि��य    18 59

यद�र ंवेदिवदो वदि�त    8 11

यदा ते मोहकिललम्    2 52

यदािद�यगत ंतेज:    15 12

यदा भूतपृथ�भावम्    13 30

यदा यदा िह धम��य    4 7

यदा िविनयत ंिच�म्    6 18

यदा स��वे �वृ�े तु    14 14

यदा संहरते चायम्    2 58

यदा िह निे��याथ�षु    6 4

यिद माम�तीकारम्    1 46

यिद �ह ंन वत�यम्    3 23

यद�ृछया चोपप�म्    2 32

यद�ृछालाभसंतु�:    4 22

य�दाचरित �े�:    3 21

य�ि�भूितम�स��वम्    10 41

य��येते न प�यि�त    1 38

यया तु धम�कामाथ�न्    18 34

यया धम�मधम� ंच    18 31



यया �व�ं भय ंशोकम्    18 35

य��वा�मरितरेव �यात्    3 17

यि��वि��यािण मनसा    3 7

य�मा��रमतीतोऽहम्    15 18

य�मा�ोि�जते लोक:    12 15

य�य नाहकृंतो भाव:    18 17

य�य सव� समार�भा:    4 19

य ंय ंचािप �मर�भावम्    8 6

य ंल��वा चापर ंलाभम्    6 22

य ंसं�यासिमित �ाह:ु    6 2

य ंिह न �यथय��येते    2 15

य: शा��िविधमु�सृ�य    16 23

य: सव��ानिभ�नहे:    2 57

यातयामं गतरसम्    17 10

या िनशा सव�भूतानाम्    2 69

याि�त देवव�ता देवान्    9 25

यािमम� पुि�पत� वाचम्    2 42

याव�संजायते िकि�चत्    13 26

यावदेताि�री�ेहम्    1 22

यावानथ� उदपाने    2 46

यु�त: कम�फलं �य��वा    5 12



यु�ताहारिवहार�य    6 17

यु��ेव ंसदा�मानम्    6 15

यु��ेव ंसदा�मानम्    6 28

युधाम�यु� िव�ा�त:    1 6
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अिभन�दित 2.57

अिभ�वृ�: 4.20

अिभभवित 1.40

अिभभूय 14.10

अिभमुखा: 11.28

अिभर��तु 1.11

अिभरत: 18.45

अिभिव�वलि�त 11.28

अिभस�धाय 17.12

अिभिहता 2.39

अ�यिधक: 11.43

अ�य�य� 18.46

अ�यनुनादयन् 1.19

अ�यसूयका: 16.18

अ�यसूयित 18.67

अ�यसूय�त: 3.32

अ�यसूय�त 1.13

अ�यासयोगयु�तेन 8.8

अ�यासयोगेन 12.9

अ�यासात् 12.12; 18.36

अ�यासे 12.10

अ�यासेन 6.35

अ�यु�थानम् 4.7

अमलान् 14.14

अमािन�वम् 13.7



अिमतिव�म: 11.40

अमी 11.21, 26, 28

अमु� 6.40

अमूढा: 15.5

अमृत�वाय 2.15

अमृत�य 14.27

अमृतम् 9.19; 10.18; 13.12; 14.20

अमृतो�वम् 10.27

अमृतोपमम् 18.37, 38

अमे�यम् 17.10

अ�बुवेगा: 11.28

अ�भसा 5.10

अ�भिस 2.67

अय��य 4.31

अयित: 6.37

अयथावत् 18.31

अयनषेु 1.11

अयश: 10.5

अयम् 2.19, 20, 24, 25, 30, 58; 3.9, 36; 4.3, 31, 40; 6.21, 33; 7.25; 8.19; 11.1; 13.31; 15.9;

17.3

अयु�त�य 2.66

अयु�त: 5.12; 18.28

अयोगत: 5.6

अरित: 13.10

अराग�ेषत: 18.23

अिरसूदन 2.4

अिच�तुम् 7.21

अजु�न 2.2, 45; 3.7; 4.5, 9, 37; 6.16, 32, 46; 7.16, 26; 8.16, 27; 9.19; 10.32, 39, 42; 11.47,

54; 18.9, 34, 61



अजु�नम् 11.50

अजु�न: 1.47; 2.4, 54; 3.1, 36; 4.4; 5.1; 6.33, 37; 8.1; 10.12; 11.1, 15, 36, 51; 12.1; 14.21;

17.1; 18.1, 73

अथ�कामान् 2.5

अथ��यपा�य: 3.18

अथ�स�चयान् 16.12

अथ�: 2.46; 3.18

अथ�थ� 7.16

अथ� 1.33; 2.27; 3.34

अप�णम् 4.24

अिप�तमनोबुि�: 8.7; 12.14

अय�मा 10.29

अह�ित 2.17

अह�िस 2.25-27, 30, 31; 3.20; 6.39; 10.16; 11.44; 16.24

अह�: 1.37

अलस: 18.28

अलोलु�वम् 16.2

अ�पबु�य: 16.9

अ�पमेधसाम् 7.23

अ�पम् 18.22

अवग�छ 10.41

अवजानि�त 9.11

अव�ातम् 17.12

अवित�ित 14.23

अवित�ते 6.18

अव�य: 2.30

अविनपालसंघै: 11.26

अवरम् 2.49

अवशम् 9.8



अवश: 3.5; 6.44; 8.19; 18.60

अविश�यते 7.2

अव��य 9.8; 16.9

अवसादयेत् 6.5

अव�थातुम् 1.30

अवि�थतम् 15.11

अवि�थत: 9.4; 13.32

अवि�थतान् 1.22, 27

अवि�थता: 1.11, 33; 2.6; 11.32

अवहासाथ�म् 11.42

अवा�यवादान् 2.36

अवा�त�यम् 3.22

अवा�तुम् 6.36

अवा�ोित 15.8; 16.23; 18.56

अवा�य 2.8

अवा�यते 12.5

अवा��यथ 3.11

अवा��यिस 2.33, 38, 53; 12.10

अिवक�पेन 10.7

अिवकाय�: 2.25

अिव�ेयम् 13.15

अिव��स: 3.25

अिविधपूव�कम् 9.23; 16.17

अिवन�य�तम् 13.27

अिवनािश 2.17

अिवनािशनम् 2.21

अिवपि�त: 2.42

अिवभ�तम् 13.16; 18.20

े



अवे�े 1.23

अवे�य 2.31

अ�य�तिनधनािन 2.28

अ�य�तमूित�ना 9.4

अ�य�तसं�के 8.18

अ�य�तम् 7.24; 12.1, 3; 13.5

अ�य�त: 2.25; 8.20, 21

अ�य�ता 12.5

अ�य�तात् 8.18, 20

अ�य�तादीिन 2.28

अ�य�तास�तचेतसाम् 12.5

अ�यिभचािरणी 13.10

अ�यिभचािर�या 18.33

अ�यिभचारेण 14.26

अ�यय�य 2.17; 14.27

अ�ययम् 2.21; 4.1, 13; 7.13, 24, 25; 9.2, 13, 18; 11.2, 4; 14.5; 15.1, 5; 18.20, 56

अ�यय: 11.18; 13.31; 15.17

अ�यया�मा 4.6

अ�ययाम् 2.34

अ�यवसाियनाम् 2.41

अश�त: 12.11

अशम: 14.12

अश��म् 1.46

अशा�त�य 2.66

अशा�तम् 8.15

अशा��िविहतम् 17.5

अशुिचव�ता: 16.10

अशुिच: 18.27

ौ



अशुचौ 16.16

अशुभात् 4.16; 9.1

अशुभान् 16.19

अशु�ूषवे 18.67

अशेषत: 6.24, 39; 7.2; 18.11

अशेषेण 4.35; 10.16; 18.29, 63

अशो�यान् 2.11

अशो�य: 2.24

अ�न् 5.8

अ�ि�त 9.20

अ�ािम 9.26

अ�ािस 9.27

अ�ुते 3.4; 5.21; 6.28; 13.12; 14.20

अ��धान: 4.40

अ��धाना: 9.3

अ��या 17.28

अ�ुपूण�कुले�णम् 2.1

अ�ौषम् 18.74

अ��थम् 18.1, 3

अ��थ: 10.26

अ��थामा 1.8

अ�ानाम् 10.27

अि�नौ 11.6, 22

अ�धा 7.4

अस�तबुि�: 18.49

अस�तम् 9.9; 13.14

अस�त: 3.7, 19, 25

अस�ता�मा 5.21



असि�त: 13.9

अस�श��ेण 15.3

असत: 9.19; 11.37; 13.12; 17.28

अस�कृतम् 17.22

अस�कृत: 11.42

अस�यम् 16.8

अस��ाहान् 16.10

असप�म् 2.8

असमथ�: 12.10

असं�य�तसंक�प: 6.2

असंमूढ: 5.20; 10.3; 15.19

असंमोह: 10.4

असंयता�मना 6.36

असंशयम् 6.35; 7.1

असंशय: 8.7; 18.68

अिस 4.3, 36; 8.2; 10.17; 11.38, 40, 42, 43, 52, 53; 12.10, 11; 13.5; 18.64, 65

अिसत: 10.13

अिस�ो 4.22

असुखम् 9.33

असृ�ा�म् 17.13

असौ 11.26; 16.14

अि�त 2.40, 42, 66; 3.22; 4.31, 40; 6.16; 7.7; 8.5; 9.29; 10.18, 19, 39, 40; 11.43; 16.13,

15; 18.40

अ�तु 2.47; 3.10; 11.31, 39, 40

अि�थरम् 6.26

अ�मदीयै: 11.26

अ�माकम् 1.7, 10

अ�मात् 1.39

अ�मान् 1.39



अ�मािभ: 1.39

अि�मन् 1.22; 2.13; 3.3; 8.2; 13.22; 14.11; 16.6

अ�य 2.17, 40, 59, 65, 67; 3.18, 34, 40; 6.39; 9.3, 17; 11.18, 38, 43, 52; 13.21; 15.3

अ�याम् 2.72

अ�व�य�म् 2.2

अह�वा 2.5

अहरागमे 8.18, 19

अहकंारिवमूढा�मा 3.27

अहकंारम् 16.18; 18.53, 59

अहकंार: 7.4; 13.5

अहकंारात् 15.58

अहकृंत: 18.17

अह: 8.17, 24

अिहता: 2.36; 16.9

अिहसंा 10.5; 13.7; 16.2; 17.14

अहैतुकम् 18.22

अहो 1.45

अहोरा�िवद: 8.17

अंश: 15.7

अंशुमान् 10.21

आकाशि�थत: 9.6

आकाशम् 13.32

आ�यातम् 18.63

आ�यािह 11.31

आग�छेत् 3.34

आगता: 4.10; 14.2

आगमापाियन: 2.14

आचरत: 4.23



आचरित 3.21; 6.22

आचरन् 3.19

आचार 16.7

आचाय� 1.3

आचाय�म् 1.2

आचाय�न् 1.26

आचाय�: 1.33

आचाय�पासनम् 13.7

आ�यम् 9.16

आ�य: 16.15

आतताियन: 1.36

आित� 4.42

आ�थ 11.3

आ�मकारणात् 3.13

आ�मतृ�त: 3.17

आ�मन: 4.42; 5.16; 6.5, 6, 11, 19; 8.12; 10.18; 16.21, 22; 17.19; 18.39

आ�मना 2.55; 3.43; 6.5, 6, 20; 10.15; 13.24, 28

आ�मिन 2.55; 3.17; 4.35, 38; 5.21; 6.18, 20, 26, 29; 13.24; 15.11

आ�मपरदेहेषु 16.18

आ�मबुि��सादजम् 18.37

आ�मभाव�थ: 10.11

आ�ममायया 4.6

आ�मयोगात् 11.47

आ�मरित 3.17

आ�मव�तम् 4.41

आ�मव�यै: 2.64

आ�मवान् 2.45

आ�मिविन�ह: 13.7; 17.16



आ�मिवभूतय: 10.16, 19

आ�मिवशु�ये 6.12

आ�मशु�ये 5.11

आ�मसंभािवता: 16.17

आ�मसंयमयोगा�नौ 4.27

आ�मसं�थम् 6.25

आ�मा 6.5, 6; 7.18; 9.5; 10.10; 13.32

आ�मानम् 3.43; 4.7; 6.5, 10, 15, 20, 28, 29; 9.34; 10.15; 11.3, 4; 13.24, 28, 29; 18.16, 51

आ�मौप�येन 6.32

आ�यि�तकम् 6.21

आद�े 5.15

आदश�: 3.38

आिदक�� 11.37

आिद�यगतम् 15.12

आिद�यवत् 5.16

आिद�यवण�म् 8.9

आिद�यानाम् 10.21

आिद�यान् 11.6

आिददेवम् 10.12

आिददेव 11.38

आिदम् 11.16

आिद: 10.2, 20, 32; 15.3

आदौ 3.41; 4.4

आ��तव�त: 5.22

आ�म् 8.28; 11.31, 47; 15.4

आध��व 12.8

आधाय 5.10; 8.12

आिधप�यम् 2.8



आप�म् 7.24

आप�ा: 16.20

आप: 2.23, 70; 7.4

आपूय� 11.30

आपूय�माणम् 2.70

आ�तुम् 5.6, 12.9

आ�ुयाम् 3.2

आ�ुवि�त 8.15

आ�ोित 2.70; 3.19; 4.21; 5.12; 18.47, 50

आ��भुवनात् 8.16

आयुधानाम् 10.28

आयु:स��वबलारो�य 17.8

आरभते 3.7

आर�यते 18.25

आर�भ: 14.12

आ���ो: 6.3

आज�वम् 13.17; 16.1; 17.14; 18.42

आत� 7.16

आवयो: 18.70

आवतत� 8.26

आवित�न: 8.16

आिव�य 15.13, 17

आिव�म् 2.1

आिव�: 1.27

आवृतम् 3.38, 39; 5.15

आवृत: 3.38

आवृता 18.32

आवृता: 18.48



आिवृ्न�म् 8.23

आवृ�य 3.40; 13.13; 14.9

आवेिशचेतसाम् 12.7

आवे�य 8.10, 12.2

आिव�यते 3.38

आशयात् 15.8

आशापाशशतै: 16.12

आशु: 2.65

आ�य�वत् 2.29

आ�य�िण 11.6

आ�येत् 1.36

आि�तम् 9.11

आि�त: 12.11; 15.14

आि�ता: 7.15; 9.13

आि��य 7.29; 16.10; 18.59

आ�ासयामास 11.50

आस�तमना: 7.1

आसन े6.12

आसनम् 6.11

आसम् 2.12

आसा� 9.20

आसीत 2.54, 61; 6.14

आसीनम् 9.9

आसीन: 14.23

आसुरिन�यान् 17.6

आसुरम् 7.15; 16.6

आसुर: 16.6

आसुरा: 16.7



आसुरी 16.5

आसुरीषु 16.9

आसुरीम् 9.12; 16.4, 20

आि�त�यम् 18.42

आ�ते 3.6; 5.13

आ�थाय 7.20

आि�थत 5.4; 6.31; 7.18; 8.12

आि�थता 3.20

आह 1.20; 11.35

आहवे 1.31

आहार: 17.17

आहारा: 17.8, 9

आह:ु 3.42; 4.19; 8.21; 10.13; 14.16; 16.8

आहो 17.1

इ�वाकवे 4.1

इ�ते 6.19; 14.23

इ�छ 12.9

इ�छित 7.21

इ�छ�त: 8.11

इ�छिस 11.7; 18.60, 63

इ�छा 13.6

इ�छा�ेषसमु�थेन 7.27

इ�छािम 1.35, 11.3, 31, 46; 18.1

इ�यते 17.11, 12

इ�यया 11.53

इतर: 3.21

इत: 7.5; 14.1

इदम् 1.10, 20, 27; 2.1, 2, 10, 17; 3.31, 38; 7.2, 5, 7, 13; 8.22, 28; 9.1, 2, 4; 10.42; 11.19,

20, 41, 47, 49, 51, 52; 12.20; 13.1; 14.2; 15.20; 16.13, 21; 18.46, 67



इदानीम् 11.51; 18.36

इि��यगोचरा: 13.5

इि��य�ामम् 6.24; 12.4

इि��य�य 3.34

इि��याि�नषु 4.26

इि��याणाम् 2.8, 67; 10.22

इि��यािण 2.58, 60, 61, 68; 3.7, 40-42; 4.26; 5.9; 13.5; 15.7

इि��याराम: 3.16

इि��याथ�न् 3.6

इि��याथ��य: 2.58, 68

इि��याथ�षु 5.9; 6.4; 13.8

इि��ये�य 3.42

इि��यै: 2.64; 5.11

इमम् 1.28; 2.33; 4.1, 2; 9.8, 33; 13.33; 17.7; 18.68, 70, 74, 76

इमािन 18.13

इमान् 10.16; 18.17

इमाम् 2.39, 42

इमा: 3.24; 10.6

इमे 1.33; 2.12, 18; 3.24

इमौ 15.16

इयम् 7.4, 5

इषुिभ: 2.4

इ�कामधुक् 3.10

इ�म् 18.12

इ�: 18.64, 70

इ�ािन�ोपपि�षु 13.9

इ�ान् 3.12

इ�ा: 17.9



इ��वा 9.20

ई�ते 6.29; 18.20

ई�यम् 11.44

ई�क् 11.49

ई�शम् 2.32; 6.42

ईशम् 11.15, 44

ई�रभाव: 18.43

ई�रम् 13.28

ई�र 4.6; 15.8, 17; 16.14; 18.61

ईहते 7.22

ईह�ते 16.12

उ�तम् 11.1, 41; 12.20; 13.18; 15.20

उ�त: 1.24; 8.21; 13.22

उ�ता: 2.18

उ�तवा 1.47; 2.9; 11.9, 21, 50

उ�कम�ण: 16.9

उ��प: 11.31

उ�म् 11.20

उ�ा: 11.30

उ�ै: 11.48

उ�चै: 1.12

उ�चै:�वसम् 10.27

उि�छ�म् 17.10

उ�छोषणम् 2.8

उ�यते 2.25, 48, 55, 56; 3.6, 40; 6.3, 4, 8, 18; 8.1, 3; 13.12, 17, 20; 14.25; 15.16; 17.14-

16, 27, 28; 18.23, 25, 26, 28

उत 1.40; 14.9, 11

उ��ामित 15.8

उ��ाम�तम् 15.10



उ�मिवदाम् 14.14

उ�मम् 4.3; 6.27; 9.2; 14.1; 18.6

उ�म 15.17, 18

उ�मा�ै: 11.27

उ�मौजा: 1.6

उ�रायणम् 8.24

उि�� 2.3, 37; 4.42; 11.33

उि�थता 11.12

उ�स�कुलधम�णाम् 1.44

उ�सादनाथ�म् 17.19

उ�सा��ते 1.43

उ�सीदेयु: 3.24

उ�सृजािम 9.19

उ�सृ�य 16.23; 17.1

उदपान े2.46

उदारा: 7.18

उदासीनवत् 9.9; 14.23

उदासीन: 12.16

उदाहृतम् 13.6; 17.19, 22; 18.22, 24, 39

उदाहृत: 15.17

उदाहृ�य 17.24

उि��य 17.21

उ�ेशत: 10.40

उ�रेत् 6.5

उ�व: 10.34

उ�ता: 1.45

उ��य 1.20

उि�जते 12.15

े



उि�जेत् 5.20

उि�मषन् 5.9

उपजायते 2.62, 65; 14.11

उपजाय�ते 14.2

उपजु�ित 4.25

उपदे�यि�त 4.34

उप��ा 13.22

उपधारय 7.6; 9.6

उपप�ते 2.3; 6.39; 13.18; 18.7

उपप�म् 2.32

उपमा 6.19

उपयाि�त 10.10

उपरतम् 2.35

उपरमते 6.20

उपरमेत् 6.25

उपल�यते 15.3

उपिल�यते 13.32

उपिव�य 6.12

उपसंग�य 1.2

उपसेवते 15.9

उपह�याम् 3.24

उपायत: 6.36

उपािवशत् 1.47

उपाि�ता: 4.10; 16.11

उपाि��य 14.2; 18.57

उपासते 9.14, 15; 12.2, 6; 13.25

उपेत: 6.37

उपेता: 12.2

े



उपे�य 8.15, 16

उपैित 6.27; 8.10, 28

उपै�यिस 9.28

उभयिव�� 6.38

उभयो: 1.21, 24, 26; 2.10, 16; 5.4

उभे 2.50

उभौ 2.19; 5.2; 13.19

उरगान् 11.15

उ�बेन 3.38

उशना 10.37

उिष�वा 6.41

ऊिज�तम् 10.41

ऊ�व�मूलम् 15.1

ऊ�व�म् 12.8; 14.8; 15.2

ऊ�मपा: 11.22

ऋक् 9.17

ऋ�छित 2.72; 5.29

ऋतम् 10.14

ऋतूनाम् 10.35

ऋते 11.32

ऋ�म् 2.8

ऋषय: 5.25; 10.13

ऋिषिभ: 13.4

ऋषीन् 11.15

एक�वम् 6.31

एक�वेन 9.15

एकभि�त 7.17

एकया 8.26



एक�थम् 11.7, 13; 13.30

एकि�मन् 18.22

एकम् 3.2; 5.1, 4, 5; 10.25; 13.5; 18.20, 66

एक: 11.42; 13.33

एका 2.41

एकाकी 6.10

एका�रम् 8.13

एका�म् 6.12

एका�ेण 18.27

एका�तम् 6.16

एक�शेन 10.42

एकेन 11.20

एके 18.3

एतत् 2.3, 6; 3.32; 4.3, 4; 6.26, 39, 42; 10.14; 11.3, 35; 12.11; 13.1, 6, 11, 18; 15.20;

16.21; 17.16; 18.63, 72, 75

एत�ोनीिन 7.6

एतयो: 5.1

एत�य 6.33

एतािन 14.12, 13; 15.8; 18.6

एतान् 1.22, 25, 35, 36; 14.20, 21, 26

एतावत् 16.11

एतम् 1.3; 7.14; 10.7; 16.9

एित 4.9; 8.6; 11.55

Sles 1.23, 38; 2.15; 4.30; 7.18; 8.26, 27; 11.23; 18.15

एतेन 3.39; 10.42

एतेषाम् 1.10

एतै: 1.43; 3.40; 16.22

एध�िस 4.37

एनम् 2.19, 21, 23, 25, 26, 29; 3.37, 41; 4.42; 6.27; 11.50; 15.3, 11



एनाम् 2.72

एिभ 7.13; 18.40

ए�य: 3.12; 7.13

एवम् 1.24, 47; 2.9, 25, 26, 38; 3.16, 43; 4.2, 9, 15, 32, 35; 6.15, 28; 9.21, 28, 34; 11.3, 9;

12.1; 13.23, 25, 34; 15.19; 18.16

एव�ंप: 11.48

एविंवध: 11.53, 54

एष: 3.10, 37, 40; 10.40; 18.59

एषा 2.39, 72; 7.14

एषाम् 1.42

ए�यित 18.68

ए�यिस 8.7; 9.34; 18.65

ऐकाि�तक�य 14.27

ऐ�रम् 9.5; 11.3, 8, 9

ऐरावतम् 10.27

ओजसा 15.13

ओषधी: 15.13

ओम् 8.13; 17.23, 24

ओंकार: 9.17

औषधम् 9.16

कि�चत् 6.38; 18.72

क�व�ललवणा�यु�ण-ती�ण��िवदािहन: 17.9

कतरत् 2.6

कथय 10.18

कथयत: 18.75

कथय�त: 10.9

कथिय�यि�त 2.34

कथिय�यािम 10.19

कथम् 1.37, 39; 2.4, 21; 4.4; 8.2; 10.17; 14.21



कदाचन 2.47; 18.67

कदािचत् 2.20

किप�वज: 1.20

किपल: 10.26

कमलप�ा� 11.2

कमलासन�थम् 11.15

करणम् 18.14, 18

किर�यित 3.33

किर�यिस 2.33; 18.60

किर�ये 18.73

क�ण: 12.13

करोित 4.20; 5.10; 6.1; 13.31

करोिम 5.8

करोिष 9.27

कण�म् 11.34

कण�: 1.8

कत��यम् 3.22

कत��यािन 18.6

कत� 3.24, 27; 18.14, 18, 19, 26-28

कत�रम् 4.13; 14.19; 18.16

कतु�म् 1.45; 2.17; 3.20; 9.2; 12.11; 16.24; 18.60

कतृ��वम् 5.14

कम� 2.49; 3.5, 8, 9, 15, 19, 24; 4.9, 15, 16, 18, 21, 23, 33; 5.11; 6.1, 3; 7.29; 8.1; 16.24;

17.27; 18.3, 8-10, 15, 18, 19, 23-25, 44, 47, 48

कम�चोदना 18.18

कम�जम् 2.51

कम�जा 4.12

कम�जान् 4.32

कम�ण: 3.1, 9; 4.17; 14.16; 18.7, 12



कम�णा 3.20; 18.60

कम�णाम् 3.4; 4.12; 5.1; 14.12; 18.2

कम�िण 2.47; 3.1, 22, 23, 25; 4.18, 20; 14.9; 17.26; 18.45

कम�फल�याग: 12.12

कम�फल�यागी 18.11

कम�फल�े�सु 18.27

कम�फलसंयोगम् 5.14

कम�फलहेतु: 2.47

कम�फलम् 5.12; 6.1

कम�फलास�म् 4.20

कम�फले 4.14

कम�ब�धम् 2.39

कम�ब�धन: 3.9

कम�ब�धन:ै 9.28

कम�िभ: 3.31; 4.14

कम�योगम् 3.7

कम�योग: 5.2

कम�योगेन 3.3; 13.24

कम�सि�नाम् 3.26

कम�सि�षु 14.15

कम�स�ेन 14.7

कम�समु�व: 3.14

कम�सं�ह 18.18

कम�संि�त 8.3

कम�सं�यासम् 5.2

कम�सु 2.50; 6.4, 17; 9.9

कम�िण 2.48; 3.27, 30; 4.14, 41; 5.10, 14; 9.9; 12.6, 10; 13.29; 18.6, 11, 41

कम�नुब�धीिन 15.2



किम��य: 6.46

कम�ि��यािण 3.6

कम�ि��यै: 3.7

कश�य�त: 17.6

कष�ित 15.7

कलयताम् 10.30

कलेवरम् 8.5, 6

क�प�ये 9.7

क�पते 2.15; 14.26; 18.53

क�पादौ 9.7

क�याणकृत् 6.40

कवय: 4.16; 18.2

किवम् 8.9

किव: 10.37

कवीनाम् 10.37

क�न 3.18; 6.2; 7.23; 8.27

कि�त् 2.17, 29; 3.5, 18; 6.40; 7.3; 18.39

क�मलम् 2.2

क�मात् 11.37

क�यिचत् 5.15

कम् 2.21

क�दप�: 10.28

क: 8.2; 11.31; 16.15

का 1.36; 2.28, 54; 17.1

का��ित 5.3; 12.17; 14.22; 18.54

का���त: 4.12

काि��तम् 1.32

का��े 1.31



कामकामा: 9.21

कामकामी 2.70

कामकारत: 16.23

कामकारेण 5.12

काम�ोधपरायणा: 16.12

काम�ोधिवयु�तानाम् 5.26

काम�ोधो�वम् 5.23

कामधुक् 10.28

कामभोगाथ�म् 16.12

कामभोगेषु 16.16

कामरागबलाि�वता 17.5

कामरागिवविज�तम् 7.11

काम�पम् 3.43

काम�पेण 3.39

कामसंक�पविज�ता: 4.19

कामहैतुकम 16.8

कामम् 16.10, 18; 18.53

काम: 2.62; 3.37; 7.11; 16.21

कामा�मान: 2.43

कामात् 2.62

कामान् 2.55, 71; 6.24; 7.22

कामा: 2.70

कामे�सुना 18.24

कामै: 7.20

कामोपभोगपरमा: 16.11

का�यानाम् 18.2

काय�लेशभयात् 18.8

कायिशरो�ीवम् 6.13



कायम् 11.44

कायेन 5.11

कारणम् 6.3; 13.21

कारणािन 18.13

कारयन् 5.13

काप��यदोषोपहत�वभाव: 2.7

काय�करणकतृ��वे 13.20



काय�ते 3.5

काय�म् 3.17, 19; 6.1; 18.5, 9, 31

काय�काय��यवि�थतौ 16.24

काय�काय� 18.30

काय� 18.22

कालम् 8.23

काल: 10.30, 33; 11.32

कालानलसंिनभािन 11.25

काले 8.23; 17.20

कालेन 4.2, 38

कालेषु 8.7, 27

कािशराज: 1.5

का�य: 1.17

काम 6.37

िकम् 1.1, 32, 35; 2.36, 54; 4.16; 8.1; 9.33; 10.42; 16.8

िकमाचार: 14.21

िकंचन 3.22

िकंिचत् 4.20; 5.8; 6.25; 7.7; 13.26

िकरीटी 11.35

िकरीिटनम् 11.17, 46

िकि�बषम् 4.21; 18.47

कीत�य�त: 9.14

कीित�म् 2.33

कीित�: 10.34

कुत: 2.2, 66; 4.31; 11.43

कुि�तभोज: 1.5

कु�तीपु�: 1.16

कु� 2.48; 3.8; 4.15; 12.11; 18.63



कु��े�े 1.1

कु�ते 3.21; 4.37

कु�न�दन 2.41; 6.43; 14.13

कु��वीर 11.48

कु�वृ�: 1.12

कु��े�: 10.19

कु��व 9.27

कु�स�म 4.31

कु�न् 1.25

कुय�त् 3.25

कुय�म् 3.24

कुव�न् 4.21; 5.7, 13; 12.10; 18.47

कुव�ि�त 3.25; 5.11

कुव�ण: 18.56

कुल�यकृतम् 1.38, 39

कुल�ये 1.40

कुल�ानाम् 1.42, 43

कुलधम�: 1.40, 43

कुल�य 1.42

कुलि��य: 1.41

कुलम् 1.40

कुले 6.42

कुशले 18.10

कुसुमाकर: 10.35

कूट�थम् 12.3

कूट�थ: 6.8; 15.16

कूम�: 2.58

कृतकृ�य: 15.20



कृतिन�य: 2.37

कृतम् 4.15; 17.28; 18.23

कृता�िल: 11.14, 35

कृता�ते 18.13

कृतेन 3.18

कृ�वा 2.38; 4.22; 5.27; 6.12, 25; 11.35; 18.8, 68

कृत�नकम�कृत् 4.18

कृ��नवत् 18.22

कृ��निवत् 3.29

कृ��नम् 1.40; 7.29; 9.8; 10.42; 11.7, 13; 13.33

कृपणा: 2.49

कृपया 1.27; 2.1

कृप: 1.8

कृिषगौर�यवािण�यम् 18.44

कृ�ण 1.28, 31, 41; 5.1; 6.34, 37, 39; 11.41; 17.1

कृ�णम् 11.35

कृ�ण: 8.25; 18.78

कृ�णात् 18.75

के 12.1

केिचत् 11.21, 27; 13.24

केन 3.36

केनिचत् 12.19

केवलम् 4.21; 18.16

केवलै: 5.11

केशव 1.30; 2.54; 3.1; 10.14

केशव�य 11.35

केशवाजु�नयो: 18.76

केिशिनषूदन 18.1

े



केषु 10.17

कै: 1.22; 14.21

कौ�तेय 2.14, 37, 60; 3.9, 39; 5.22; 6.35; 7.8; 8.6, 16; 9.7, 10, 23, 27, 31; 13.1, 31; 14.4,

7; 16.20, 22; 18.48, 50, 60

कौ�तेय: 1.27

कौमारम् 2.13

कौशलम् 2.50

�तु: 9.16

ि�यते 17.18, 19; 18.9, 24

ि�य�ते 17.25

ि�यमाणािन 3.27; 13.29

ि�यािम 11.48

ि�यािवशेषबहलुाम् 2.43

�ूरान् 16.19

�ोधम् 16.18; 18.53

�ोध: 2.62; 3.37; 16.4, 21

�ोधात् 2.63

�लेदयि�त 2.23

�लेश: 12.5

�लै�यम् 2.3

�विचत् 18.12

�णम् 3.5

��कम� 18.43

�ि�य�य 2.31

�ि�या: 2.32

�मा 10.4, 34; 16.3

�मी 12.13

�यम् 18.25

�याय 16.9



�रम् 15.18

�र: 8.4; 15.16

�ाि�त: 13.7; 18.42

�ामये 11.42

ि�पािम 16.19

ि��म् 4.12; 9.31

�ीणक�मषा: 5.25

�ीणे 9.21

�ु�म् 2.3

�े��े��यो: 13.2, 34

�े��े��संयोगात् 13.26

�े��म् 13.2

�े��: 13.1

�े�म् 13.1, 3, 6, 18, 33

�े�ी 13.33

�ेमतरम् 1.46

खम् 7.4

खे 7.8

ग�छ 18.62

ग�छित 6.37, 40

ग�छन् 5.8

ग�छि�त 2.51; 5.17; 8.24; 14.18; 15.5

गजे��ाणाम् 10.27

गतरसम् 17.10

गत�यथ: 12.16

गतस��य 4.23

गतस�देह: 18.73

गत: 11.51



गतागतम् 9.21

गतासून् 2.11

गता: 8.15; 14.1; 15.4

गितम् 6.37, 45; 7.18; 8.13, 21; 9.32; 13.28; 16.20, 22, 23

गित: 4.17; 9.18;12.5

गती 8.26

ग�वा 14.15; 15.6

गिदनम् 11.17, 46

ग�त�यम् 4.24

ievleeefme 2.52

ग�धव�य�ासुरिस�संघा: 11.22

ग�धव�णाम् 10.26

ग�ध: 7.9

ग�धान् 15.8

गम: 2.3

ग�यते 5.5

गरीयसे 11.37

गरीय: 2.6

गरीयान् 11.43

गभ�म् 14.3

गभ�: 3.18

गिव 5.18

गहना 4.17

गा�डीवम् 1.29

गा�ािण 1.28

गाय�ी 10.35

गाम् 15.13

िगराम् 10.25



गीतम् 13.4

गुडाकेश 10.20; 11.7

गुडाकेश: 2.9

गुडाकेशेन 1.24

गुणकम�िवभागयो: 3.28

गुणकम�िवभागश: 4.13

गुणकम�सु 3.29

गुणत: 18.29

गुण�वृ�ा: 15.2

गुणभेदत: 18.19

गुणभो�तृ 13.14

गुणमयी 7.14

गुणमयै: 7.13

गुणस�: 13.21

गुणसंमूढा: 3.29

गुणसं�यान े18.19

गुणातीत: 14.25

गुणान् 13.19, 21; 14.20, 21, 26

गुणाि�वतम् 15.10

गुणा: 3.28; 14.5, 23

गुणेषु 3.28

गुणे�य: 14.19

गुणै: 3.5, 27; 13.23; 14.23; 18.40, 41

गु�णा 6.22

गु�: 11.43

गु�न् 2.5

गु�तमम् 9.1; 15.20

गु�तरम् 18.63



गु�म् 11.1; 18.68, 75

गु�ात् 18.63

गु�ानाम् 10.38

गृणि�त 11.21

गृ�न् 5.9

गृ�ाित 2.22

गृही�वा 15.8; 16.10

गृ�ते 6.35

गेहे 6.41

गोिव�द 1.32

गोिव�दम् 2.9

�समान: 11.30

�िस�णु 13.16

�लािन: 4.7

घातयित 2.21

घोरम् 11.49; 17.5

घोरे 3.1

घोष: 1.19

�त: 1.35

�ाणम् 15.9

च�ह�तम् 11.46

च�म् 3.16

चि�णम् 11.17

च�ु: 5.27; 11.8; 15.9

च�चल�वात् 6.33

च�चलम् 6.26, 34

चतुभु�जेन 11.46

चतुिव�धम् 15.14



चतुिव�धा: 7.16

च�वार: 10.6

च��मिस 15.12

चमूम् 1.3

चरताम् 2.67

चरित 2.71; 3.36

चरन् 2.64

चरि�त 8.11

चरम् 13.15

चराचर�य 11.43

चराचरम् 10.39

चलित 6.21

चलम् 6.35; 17.18

चिलतमानस: 6.37

चातुव��य�म् 4.13

चा��मसम् 8.25

चापम् 1.47

िचकीषु�: 3.25

िच�म् 6.18, 20; 12.9

िच�रथ: 10.26

िच�तय�त: 9.22

िच�तयेत् 9.25

िच�ताम् 16.11

िच��य: 10.17

िचरात् 12.7

िचरेण 5.6

चूिण�तै: 11.27

चेिकतान: 1.5



चेत् 2.33; 3.1, 24; 4.36; 9.30; 18.58

चेतना 10.22; 13.6

चेतसा 8.8; 18.57, 72

चे�ते 3.33

चे�ा: 18.14

चैलािजनकुशो�रम् 6.11

�यवि�त 9.24

छ�दसाम् 10.35

छ�द�िस 15.1

छ�दोिभ: 13.4

छलयताम् 10.36

िछ��वा 4.42; 15.3

िछ�दि�त 2.23

िछ��ैधा: 5.25

िछ�संशय: 18.20

िछ�ा�म् 6.38

छे�ा 6.39

छे�ुम् 6.39

जगत: 7.6; 8.26; 9.27; 16.9

जगत् 7.5, 13; 9.4, 10; 10.42; 11.7, 13, 30, 36; 15.12; 16.8

जग�पते 10.15

जगि�वास 11.25, 37, 45

जघ�यगुणवृ��था: 14.18

जनकादय: 3.20

जनयेत् 3.26

जनसंसिद 13.10

जन: 3.21

जनािधपा: 3.12



जनानाम् 7.28

जनाद�न 1.36, 39, 44; 3.1; 10.18; 11.51

जना: 7.16; 8.17, 24; 9.22; 16.7; 17.4, 5

ज�तव: 5.15

ज�म 2.27; 4.4, 9; 6.42; 8.15, 16

ज�मकम�फल�दाम् 2.43

ज�मनाम् 7.19

ज�मिन 16.20

ज�मब�धिविनमु��ता 2.51

ज�ममृ�युजराद:ुखै: 14.20

ज�ममृ�युजरा�यािधद:ुख-दोषानुदश�नम् 13.8

ज�मािन 4.5

जपय�: 10.25

जय�थम् 11.34

जय: 10.36

जयाजयौ 2.38

जयेम 2.6

जयेय: 2.6

जरा 2.13

जरामरणमो�ाय 7.29

जहाित 2.50

जिह 3.43; 11.34

जागित� 2.39

जा�त: 6.16

जा�ित 2.69

जात�य 2.27

जाता 10.6

जाितधम�: 1.43



जातु 2.12; 3.5, 23

जानन् 8.27

जानाित 15.19

जान े11.25

जायते 1.29, 41; 2.20; 14.15

जाय�ते 14.12, 13

जा�वी 10.31

िजगीषताम् 10.38

िज�न् 5.8

िजजीिवषाम: 2.6

िज�ासु: 6.44; 7.16

िजतस�दोषा: 15.5

िजत: 5.19; 6.6

िजता�मन: 6.7

िजता�मा 18.56

िज�वा 2.37; 11.33

िजतेि��य: 5.7

जीण�िन 2.22

जीवित 3.16

जीवनम् 7.9

जीवभूत: 15.7

जीवभूताम् 7.5

जीवलोके 15.7

जीिवतेन 1.32

जुहोिष 9.27

जु�ित 4.26, 27, 29, 30

जेतािस 11.34

जोषयेत् 3.26



�ात�यम् 7.2
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िनवित�तुम् 1.39

िनविस�यिस 12.8

िनवात�थ: 6.19

िनवास: 9.18

िनवृ�ािन 14.22

िनवृ�म् 16.7; 18.30

िनवेशय 12.8

िनशा 2.39

िन�यम् 18.4

िन�येन 6.23

िन�ला 2.53

िनि�तम 2.7; 18.6

िनि�ता: 16.11

िनि��य 3.2

िन�ा 3.3; 17.1; 18.50

िन��ैगु�य: 2.45

िनहता: 11.33

िनह�य 1.36

ौ



िन:�ेयसकरौ 5.2

िन�पृह: 2.71; 6.18

नीित: 10.38; 18.78

नु 1.35; 2.36

नृलोके 11.48

नृषु 7.8

न�ैक�य�िसि�म् 18.49

न�ैक�य�म् 3.4

न�ैकृितक: 18.28

निै�कीम् 5.12

नो 17.28

�या�यम् 18.15

�यासम् 18.2

पि�णाम् 10.30

पचि�त 3.13

पचािम 15.14

प�च 13.5; 18.13, 15

प�चमम् 18.14

पणवानकगोमुखा: 1.13

पि�डत: 2.11; 5.4, 18

पत�ा 11.29

पति�त 1.42; 16.16

प�म् 9.26

पिथ 6.38

पदम् 2.51; 8.11; 15.4, 5; 18.56

प�प�म् 5.10

परतरम् 7.7

परत: 3.42



परधम�: 3.35

परधम�त् 3.35; 18.47

परमम् 8.3, 8, 21; 10.1, 12; 11.1, 9, 18; 15.6; 18.64, 68

परम: 6.32

परमा�मा 6.7; 13.22, 31; 15.17

परमाम् 8.13, 15, 21; 18.49

परमे�र 11.3

परमे�रम् 13.27

परमे�वास: 1.17

परया 1.27; 12.2; 17.17

पर�तात् 8.9

पर�परम् 3.11; 10.9

पर�य 17.19

परम् 2.12, 59; 3.11, 19, 42, 43; 4.4; 7.13, 24; 8.10, 28; 9.11; 10.12; 11.18, 38, 47; 13.12,

17, 34; 14.1, 19; 18.75

परतंप 2.3, 9; 4.2, 5, 33; 7.27; 9.3; 10.40; 11.54; 18.41

पर�परा�ा�तम् 4.2

पर: 4.40; 8.20, 22; 13.22

परा 3.42; 18.50

परािण 3.42

पराम् 4.39; 6.45; 7.5; 9.32; 13.28; 14.1; 16.22, 23; 18.54, 62, 68

पिरकीित�त: 18.7, 27

पिरि�ल�म् 17.21

पिर�हम् 18.53

पिरच�ते 17.13, 17

पिरचय��मकम् 18.44

पिरिच�तयन् 10.17

पिर�ाता 18.18

पिरणामे 18.37, 38



पिर�य�य 18.66

पिर�याग: 18.7

पिर�ाणाय 4.8

पिरद�ते 1.29

पिरदेवना 2.28

पिरपि�थनौ 3.34

पिर��ेन 4.34

पिरमािग�त�यम् 15.4

पिरशु�यित 1.28

पिरसमा�यते 4.33

पज��य: 3.14

पज��यात् 3.14

पण�िन 15.1

पय�वित�ते 2.65

पय��तम् 1.10

पयु�पासते 4.25; 9.22; 12.1, 3, 20

पयु�िषतम् 17.10

पवताम् 10.31

पवन: 10.31

पिव�म् 4.38; 9.2, 17; 10.12

प�य 1.3, 25; 9.5; 11.5, 6-8

प�यत: 2.69

प�यित 2.29; 5.5; 6.30, 32; 13.27, 29; 18.16

प�यन् 5.8; 6.20; 13.28

प�यि�त 1.38; 13.24; 15.10, 11

प�यािम 1.31; 6.33; 11.15-17, 19

प�येत् 4.18

पा�चज�यम् 1.15



पा�डव 4.35; 6.2; 11.55; 14.22; 16.5

पा�डव: 1.14, 20; 11.13

पा�डवानाम् 10.37

पा�डवानीकम् 1.2

पा�डवा: 1.1

पा�डुपु�ाणाम् 1.3

पा�े 17.20

पापकृ�म: 4.36

पापयोनय: 9.32

पापम् 1.36, 45; 2.33, 38; 3.36; 5.15; 7.28

पापात् 1.39

पापा: 3.13

पापेन 5.10

पापे�य 4.36

पापेषु 6.9

पा�मानम् 3.41

पा��यम् 16.4

पाथ�1.25: 2.3, 21, 32, 39, 42, 55, 72; 3.16, 22, 23; 4.11, 33; 6.40; 7.1, 10; 8.8, 14, 19, 22,

27; 9.13, 32; 10.24; 11.5; 12.7; 16.4, 6; 17.26, 28; 18.6, 30-34, 72

पाथ�: 1.26; 18.78

पाथ��य 18.74

पाथ�य 11.9

पावक: 2.23; 10.23; 15.6

पावनािन 18.5

िपतर: 1.33, 42

िपता 9.17; 11.43, 44; 14.4

िपतामह: 1.12; 9.17

िपतामहान् 1.26

िपतामहा: 1.33



िपतृव�ता: 9.25

िपतृणाम् 10.29

िपतृन् 1.26; 9.25

पीडया 17.19

पु�यकम�णाम् 7.28; 18.71

पु�यकृताम् 6.41

पु�यफलम् 8.28

पु�यम् 9.20; 18.76

पु�य: 7.9

पु�या: 9.33

पु�ये 9.21

पु�दारगृहािदषु 13.9

पु��य 11.44

पु�ान् 1.26

पु�ा: 1.33; 11.26

पुन: 4.9, 35; 5.1; 8.15, 16, 26; 9.7, 8, 33; 11.16, 39, 49, 50; 16.13; 17.21; 18.24, 40, 77

पुमान् 2.71

पुर�तात् 11.40

पुरा 3.3, 10; 17.23

पुराणम् 8.9

पुराण: 2.20; 11.38

पुराणी 15.4

पुरातन: 4.3

पु�िजत् 1.5

पु्न�षष�भ 2.15

पु�ष�या� 18.4

पु�ष�य 2.60

पु�षम् 2.15; 8.8, 10; 10.12; 13.19, 23; 15.4



पु�ष: 2.21; 3.4; 8.4, 22; 11.18, 38; 13.20-22; 15.17; 17.3

पु�षा: 9.3

पु�षो�म 8.1; 10.15; 11.3

पु�षो�मम् 15.19

पु�षो�म: 15.18

पु�षौ 15.16

पुरे 5.13

पुरोधसाम् 10.24

पु�कलािभ: 11.21

पु�णािम 15.13

पु�पम् 9.26

पि�पताम् 2.42

पुंस: 2.62

पूजाह� 2.4

पू�य: 11.43

पूतपापा: 9.20

पूता: 4.10

पूित 17.10

पू�ष: 3.19, 36

पूव�तरम् 4.15

पूव�म् 11.33

पूव��यामेन 6.44

पूव� 10.6

पूव�: 4.15

पृ�छािम 2.7

पृथक् 1.18; 5.4; 13.4; 18.1, 14

पृथ��वेन 9.15; 18.21, 29

पृथि�वधम् 18.14



पृथि�वधान् 18.21

पृिथवीपते 1.18

पृिथवीम् 1.19

पृिथ�याम् 7.9; 18.40

पृ�त: 11.40

पौ��म् 1.15

पौ�ान् 1.26

पौ�ा: 1.34

पौन�षम् 7.8; 18.25

पौव�देिहकम् 6.43

�काशकम् 14.6

�काशयित 5.16; 13.33

�काशम् 14.22

�काश: 7.25; 14.11

�की�य� 11.36

�कृितजान् 13.21

�कृितजै: 3.5; 18.40

�कृितसंभवान् 13.19

�कृितसंभवा: 14.5

�कृित�थ: 13.21

�कृित�थािन 15.7

�कृितम् 3.33; 4.6; 7.5; 9.7, 8, 12, 13; 11.51; 13.19, 23

�कृित: 7.4; 9.10; 13.20; 18.59

�कृते: 3.27, 29, 33; 9.8

�कृ�या 7.20; 13.29

�जन: 10.28

�जहाित 2.55

�जिह 3.41



�जानाित 18.31

�जानािम 11.31

�जापित: 3.10; 11.39

�जा: 3.10, 24; 10.6

��ा 2.57, 58, 61, 68

��ावादान् 2.11

��ाम् 2.67

�ण�य 11.14, 35, 44

�णयेन 11.41



�णव: 7.8

�ण�यित 2.63; 6.30; 9.31

�ण�यि�त 1.40

�ण�यािम 6.30

�िणधाय 11.44

�िणपातेन 4.34

�तपि�त 11.30

�तापवान् 1.12

�ित 2.43

�ितजानीिह 9.31

�ितजान े18.65

�ितप�ते 14.14

�ितयो��यािम 2.4

�ित�ा 14.27

�ित�ा�य 6.11

�िति�तम् 3.15

�िति�ता 2.57, 58, 61, 68

��य�ावगमम् 9.2

��यनीकेषु 11.32

��यवाय: 2.40

��युपकाराथ�म् 17.21

�िथत: 15.18

�द�मतु: 1.14

�िद�म् 8.28

�दी�तम् 11.29

�द�ुयि�त 1.41

�ि�ष�त: 16.18

�न�: 18.72

े



�प�ते 7.19

�प�े 15.4

�प��ते 4.11; 7.14, 15, 20

�प�म् 2.7

�प�य 11.49

�प�यि�: 1.39

�प�यािम 2.8

�िपतामह 11.39

�भवित 8.19

�भवि�त 8.18; 16.9

�भवम् 10.2

�भव: 7.6; 9.18; 10.8

�भिव�णु 13.16

�भा 7.8

�भाषेत 2.54

�भु: 5.14; 9.18, 24

�भो 11.4; 14.21

�माणम् 3.21; 16.24

�मािथ 6.34

�माथीिन 2.60

�मादमोहौ 14.17

�माद: 14.13

�मादात् 11.41

�मादाल�यिन�ािभ: 14.8

�मादे 14.9

�मुखे 2.6

�मु�यते 5.3; 10.3

�य�छित 9.26



�यता�मन: 9.26

�य�ात् 6.45

�याणकाले 7.30; 8.2, 10

�याता: 8.23, 24

�याित 8.5, 13

�यु�त: 3.36

�यु�यते 17.26

�लपन् 5.9

�लयम् 14.14, 15

�लय: 7.6; 9.18

�लया�ताम् 16.11

�लये 14.2

�लीन: 14.15

�लीयते 8.19

�लीय�ते 8.18

�व�यािम 4.16; 9.1; 13.12; 14.1

�व�ये 8.11

�वदताम् 10.32

�वदि�त 2.42; 5.4

�वत�ते 5.14; 10.8

�वत��ते 16.10; 17.24

�वित�तम् 3.16

�िवभ�तम् 11.13

�िवभ�तािन 18.41

�िवलीयते 4.23

�वृ�: 11.32

�वृि�म् 11.31; 14.22; 16.7; 18.30

�वृि�: 14.12; 15.4; 18.46



�वृ�े 1.20

�वृ�: 11.32

�वृ�े 14.14

�वे�ुम् 11.54

��यिथतम् 11.20, 45

��यिथता�तरा�मा 11.24

��यिथता: 11.23

�श�ते 17.26

�शा�तमनसम् 6.27

�शा�त�य 6.7

�शा�ता�मा 6.14

�स�ता: 16.16

�स�ेन 18.34

�स�चेतस: 2.65

�स�ा�मा 18.54

�स�ेन 11.47

�सभम् 2.60; 11.41

�सिव�य�वम् 3.10

�सादये 11.44

�सादम् 2.64

�मादे 2.65

�िस�येत् 3.8

�सीद 11.25, 31, 45

�सृता 15.4

�सृता: 15.2

�हसन् 2.10

�हा�यिस 2.39

�हृ�यित 11.36

े



�हृ�येत् 5.20

��ाद 10.30

�ाकृत: 18.28

�ाक् 5.23

�ा�लय: 11.21

�ाणकम�िण 4.27

�ाणम् 4.29; 8.10, 12

�ाणान् 1.33; 4.30

�ाणापानगती 4.29

�ाणापानसमायु�त: 15.14

�ाणापानौ 5.27

�ाणायामपरायणा: 4.29

�ािणनाम् 15.14

�ाणे 4.29

�ाणेषु 4.30

�ाधा�यत: 10.19

�ा�त: 18.50

�ापु्नयात् 18.71

�ा�ुवि�त 12.4

�ा�य 2.57, 72; 5.20; 6.41; 8.21, 25; 9.33

�ा�यते 5.5

�ा��यिस 2.37; 18.62

�ा��ये 16.13

�ारभते 18.15

�ाथ�य�ते 9.20

�ाह 4.1

�ाह:ु 6.2; 13.1; 15.1; 18.2,3

ि�यिचकीष�व: 1.23



ि�यकृ�म: 18.69

ि�यतर: 18.69

ि�यिहतम् 17.15

ि�यम् 5.20

ि�य: 7.17; 9.29; 11.44; 12.14-17, 19; 17.7; 18.65

ि�या: 12.20

ि�याया: 11.44

�ीतमना: 11.49

�ीितपूव�कम् 10.10

�ीित: 1.36

�ीयमाणाय 10.1

�ेतान् 17.4

�े�य 17.28; 18.12

�ो�तवान् 4.1, 4

�ो�तम् 8.1; 13.11; 17.18; 18.37

�ो�त 4.3; 6.33; 10.40; 16.6

�ो�ता 3.3

�ो�तािन 18.13

�ो�यते 18.19

�ो�यमानम् 18.29

�ोतम् 7.7

फलहेतव: 2.49

फलम् 2.51; 5.4; 7.23; 9.26; 14.16; 17.12, 21, 25; 18.9, 12

फलाक��ी 18.34

फलािन 18.6

फले 5.12

फलेषु 2.47

बत 1.45



ब�ा: 16.12

ब�ाित 14.6

ब�यते 4.14

ब�धम् 18.30

ब�धात् 5.3

ब�धु: 6.5, 6

ब�धून् 1.27

बभूव 2.9

बलवताम् 7.11

बलवत् 6.34

बलवान् 16.14

बलम् 1.10; 7.11; 16.18; 18.53

बलात् 3.36

बहव 1.9; 4.10; 11.28

बिह: 5.27; 13.15

बहदु�ं�ाकरालम् 11.23

बहधुा 9.15; 13.4

बहनुा 10.42

बहबुाहू�पादम् 11.23

बहमुत: 2.35

बहलुायासम् 18.24

बहवु��न�ेम् 11.23

बहिुवधा: 4.32

बहशुाखा: 2.41

बहूदरम् 11.23

बहूनाम् 7.19

बहूिन 4.5; 11.6

बहून् 2.36



बाला: 5.4

बा��पश�षु 5.21

बा�ान् 5.27

िबभित� 15.17

बीज�द: 14.4

बीजम् 7.10; 9.18; 10.39

बु�य: 2.41

बुि��ा�म् 6.21

बुि�नाश: 2.63

बुि�नाशात् 2.63

बुि�भेदम् 3.26

बुि�मताम् 7.10

बुि�मान् 4.18; 15.20

बुि�यु�त: 2.50

बुि�यु�ता: 2.51

बुि�योगम् 10.10; 18.57

बुि�योगात् 2.49

बुि�संयोगम् 6.43

बुि�म् 3.2; 12.8

बुि�: 2.39, 41, 44, 52, 53, 65, 66; 3.1, 40, 42; 7.4, 10; 10.4; 13.5; 18.17, 30, 32

बु�े: 3.42, 43; 18.29

बु�ौ 2.49

बु��या 2.39; 5.11; 6.25; 18.51

बु��वा 3.43; 15.20

बुध: 5.22

बुधा: 4.19; 10.8

बृह�साम 10.35

बृह�पितम् 10.24

ो



बो��यम् 4.17

बोधय�त: 10.9

�वीिम 1.7

�वीिष 10.13

�� 3.15; 4.24, 31; 5.6, 19; 7.29; 8.1, 3, 13, 24; 10.12; 13.12, 30; 14.4; 18.50

��कम� 14.42

��कम�समािधना 4.24

��चय�म् 8.11, 17.14

��चािरव�ते 6.14

��ण: 4.32; 6.38; 8.17; 11.37; 14.27; 17.23

��णा 4.24

��िण 5.10, 19, 20

��िनव�णम् 2.72; 5.24-26

��भूतम् 6.27

��भूत: 5.24; 18.54

��भूयाय 14.26; 18.53

��योगयु�ता�मा 5.21

��वािदनाम् 17.24

��िवद: 8.24

��सं�पश�म् 6.28

��सू�पदै: 13.4

��ा�नौ 4.24, 25

��णाम् 11.15

��ो�वम् 3.15

�ा�ण�ि�यिवशाम् 18.41

�ा�ण�य 2.46

�ा�णा: 9.33; 17.23

�ा�ी 2.72



�ूिह 2.7; 5.1

भ�त: 4.3; 7.21; 9.31

भ�ता: 9.22; 12.1, 20

भि�तमान् 12.17, 19

भि�तयोगेन 14.26

भि�तम् 18.68

भि�त: 13.10

भ��या 8.10, 22; 9.14, 26, 29; 11.54; 18.55

भ��युपहृतम् 9.26

भगवन् 10.14, 17

भजताम् 10.10

भजित 6.31; 15.19

भजते 6.47; 9.30

भजि�त 9.13, 29

भज�ते 7.16, 28; 10.8

भज�व 9.33

भजािम 4.11

भयम् 10.4; 18.35

भयात् 2.35, 40

भयानकािन 11.27

भयाभये 18.30

भयावह: 18.30

भयावह: 3.35

भयेन 11.45

भरतष�भ 3.41; 7.11, 16; 8.23; 13.26; 14.12; 18.36

भरत�े� 17.12

भरतस�म 18.4

भत� 9.18; 13.22



भव 2.45; 6.46; 8.27; 9.34; 11.33, 46; 12.10; 18.57, 65

भवत: 4.4; 14.17

भवित 1.44; 2.63; 3.14; 4.7, 12; 6.2, 17, 42; 7.23; 9.31; 14.3, 10, 21; 17.2, 3, 7; 18.12

भव�तम् 11.31

भव�त: 1.11

भवि�त 3.14; 10.5; 16.3

भव: 10.4

भवान् 1.8; 10.12; 11.31

भवा�ययौ 11.2

भवािम 12.7

भिवता 18.69

भिव�यताम् 10.34

भिव�यित 16.13

भिव�यि�त 11.32

भिव�यािण 7.26

भिव�याम: 2.12

भवेत् 1.46; 11.12

भ�मसात् 4.37

भारत 1.24; 2.10, 14, 18, 28, 30; 3.25; 4.7, 42; 7.27; 11.6; 13.2, 33; 14.3, 8-10; 15.19, 20;

16.3; 17.3; 18.62

भावना 2.66

भावयत 3.11

भावय�त: 3.11

भावय�तु 3.11

भावसमि�वता: 10.8

भावसंशुि�: 17.16

भावम् 7.15, 24; 8.6; 9.11; 18.20

भाव: 2.16; 8.4, 20; 18.17

भावा: 7.12; 10.5

े



भावेषु 10.17

भावै: 7.13

भाषसे 2.11

भाषा 2.54

भाषयते 15.6, 12

भास: 11.12, 30

भा�वता 10.11

भा: 11.12

िभ�ा 7.4

भीतभीत: 11.35

भीतम् 11.50

भीतािन 11.36

भीता: 11.21

भीमकम� 1.15

भीमािभरि�तम् 1.10

भीमाजु�नसमा: 1.4

भी�म�ोण�मुखत: 1.25

भी�मम् 1.11; 2.4; 11.34

भी�म: 1.8; 11.26

भी�मािभरि�तम् 1.10

भु��वा 9.21

भु��ते 3.12; 13.21

भु��व 11.33

भु�ते 3.13

भु�ानम् 15.10

भु�ीय 2.5

भुिव 18.69

भूतगणान् 17.4



भूत�ामम् 9.8; 17.6

भूत�ाम: 8.19

भूतपृथ�भावम् 13.30

भूतभतृ� 13.16

भूतभावन 10.15

भूतभावन: 9.5

भूतभावो�वकर: 8.3

भूतभृत् 9.5

भूतमहे�रम् 9.11

भूतिवशेषसंघान् 11.15

भूतसग� 16.6

भूत�थ: 9.5

भूतम् 10.39

भूतािदम् 9.13

भूतािन 2.28, 30, 34, 69; 3.14, 33; 4.35; 7.6, 26; 8.22; 9.5, 6, 25; 15.13, 16

भूतानाम् 4.6; 10.5, 20, 22; 11.2; 13.15; 18.46

भूित: 18.78

भूते�या: 9.25

भूतेश 10.15

भूतेषु 7.11; 8.20; 13.16, 27; 16.2; 18.21, 54

भू�वा 2.20, 35, 48; 3.30; 8.19; 11.50; 15.13, 14

भूिम: 7.4

भूमौ 2.8

भूय: 2.20; 6.43; 7.2; 10.1, 18; 11.35, 39, 50; 13.23; 14.1; 15.4; 18.64

भू: 2.47

भृगु: 10.25

भेदम् 17.7; 18.29

भेय�: 1.13

ै



भै�यम् 2.5

भो�ता 9.24; 13.22

भो�तारम् 5.29

भो�तुम् 2.5

भो�तृ�वे 13.20

भो�यसे 2.37

भोगान् 2.5; 3.12

भोगा: 1.32; 5.22

भोगी 16.14

भोगै�य�गितम् 2.43

भोगै�य��स�तानाम् 2.44

भोगै: 1.32

भोजनम् 17.10

�मित 1.30

�ातृन् 1.26

�ामयम् 18.61

�ुवो: 5.27; 8.10

मकर: 10.31

मि�चत: 6.14; 18.57, 58

मि�च�ा: 10.9

मिणगणा: 7.7

मतम् 3.31, 32; 7.18; 13.2; 18.6

मत: 6.32, 46, 47; 11.18; 18.9

मता 3.1; 16.5; 18.35

मता: 12.2

मित: 6.36; 18.70, 78

मते 8.26

म�कम�कृत् 11.55



म�कम�परम: 12.10

म�: 7.7, 12; 10.5, 8; 15.15

म�परम: 11.55

म�परमा: 12.20

म�पर: 2.61; 6.14; 18.57

म�परायणा: 9.34

म�परा: 12.6

म��सादात् 18.56, 58

म�वा 3.28; 10.8; 11.41

म�सं�थाम् 6.15

म��थािन 9.4-6

मदनु�हाय 11.1

मदथ�म् 12.10

मदथ� 1.9

मदप�णम् 9.27

मदम् 18.35

मदा�य: 7.1

म�गत�ाणा: 10.9

म�गतेन 6.47

म��त: 9.34; 11.55; 12.14, 16; 13.18; 18.65

म��ता: 7.23

म�ि�तम् 18.54

म��तेषु 18.68

म�ावम् 4.10; 8.5; 14.19

म�ावाय 13.18

म�ावा: 10.6

म�ािजन: 9.25

म�ाजी 9.34; 18.65

ो



म�ोगम् 12.11

म��यपा�य: 18.56

मधुसूदन 1.35; 2.4; 6.33; 8.2

मधुसूदन: 2.1

म�यम् 10.20, 32; 11.16

म�ये 1.21, 24; 2.10; 8.10; 14.18

मनव: 10.6

मनवे 4.1

मनसा 3.6, 7; 5.11, 13; 6.24; 8.10

मनस: 3.42

मन: 1.30; 2.60, 67; 3.40, 42; 5.19; 6.12, 14, 25, 26, 34, 35; 7.4; 8.12; 10.22; 11.45; 12.2,

8; 15.9; 17.11

मन:�साद: 17.16

मन:�णेि��यि�या 18.33

मन:ष�ािन 15.7

मनीिषण: 2.51; 18.3

मनीिषणाम् 18.5

मनु�यलोके 15.2

मनु�याणाम् 1.44; 7.3

मनु�या 3.23; 4.11

मनु�येषु 4.18; 18.69

मनु: 4.1

मनोगतान् 2.55

मनोरथम् 16.13

म�त�य: 9.30

म��हीनम् 17.13

म��: 9.16

म�दान् 3.29

म�मना: 9.34; 18.65



म�मया: 4.10

म�यते 2.19; 3.27; 6.22; 18.32

म�य�ते 7.24

म�यसे 2.26; 11.4; 18.59

म�ये 6.34; 10.14

म�येत 5.8

मम 1.7, 28; 2.8; 3.23; 4.11; 7.14, 17, 24; 8.21; 9.5, 11; 10.7, 40, 41; 11.1, 7, 49, 52; 13.2;

14.2, 3; 15.6, 7; 18.78

मया 1.22; 3.3; 4.3, 13; 7.22; 9.4, 10; 10.17, 39, 40; 11.2, 4, 33, 34, 41, 47; 15.20; 16.13-

15; 18.63, 73

मिय 3.30; 4.35; 6.30, 31; 7.1, 7, 12; 8.7; 9.29; 11.2, 6-9, 14; 13.10; 18.57, 68

�मरणात् 2.34

मरीिच: 10.21

म�्नत: 11.6, 22

म�ताम् 10.21

म�य�लोकम् 9.21

म�य�षु 10.3

मलेन 3.38

महत: 2.40

महता 4.2

महित 1.14

महतीम् 1.3

महत् 1.45; 11.23

मह��� 14.3

मह�ोिन: 14.4

महष�य: 10.2, 6

महिष�िस�संघा: 11.21

महष�णाम् 10.2, 25

महा�मन: 11.12; 18.74



महा�मन् 11.20, 37

महा�मा 7.19; 11.50

महा�मान: 8.15; 9.13

महानुभावान् 2.5

महान् 9.6; 18.77

महापा�मा 3.37

महाबाह:ु 1.18

महाबाहो 2.26, 68, 3.28, 43; 5.3, 6; 6.35, 38; 7.5; 10.1; 11.23; 14.5; 18.1, 13

महाभूतािन 13.5

महायोगे�र: 11.9

महारथ: 1.4, 17

महारथा: 1.6; 2.35

महाश�म् 1.15

महाशन: 3.37

मिहमानम् 11.41

महीकृते 1.35

महीि�ताम् 1.25

महीपते 1.20

महीम् 2.37

महे�र: 13.22

महे�वासा: 1.4

मं�य�ते 2.35

मा 2.3, 47; 11.34, 49; 16.5; 18.66

माता 9.17

मातुलान् 1.26

मातुला: 1.34

मा�ा�पश�: 2.14

माधव 1.37



माधव: 1.14

मानव: 3.17; 18.46

मानवा: 3.31

मानसम् 17.16

मानसा: 10.6

मानापमानयो: 6.7; 12.18; 14.25

मानुषम् 11.51

मानुषीम् 9.11

मानुषे 4.12

मामकम् 15.12

मामका: 1.1

मािमकाम् 9.7

मायया 7.15; 18.61

माया 7.14

मायाम् 7.14

मा�त: 2.23

माग�शीष�: 10.35

माद�वम् 16.2

मासानाम् 10.35

माहा��यम् 11.2

िम��ोहे 1.38

िम�ािरप�यो: 14.25

िम�े 12.18

िम�या 18.59

िम�याचार: 3.6

िम�म् 18.12

मु�तस�: 3.9; 18.26

मु�त�य 4.23



मु�तम् 18.40

म�त: 5.28; 12.15; 18.71

मु��वा 8.5

मुखम् 1.28

मुखािन 11.25

मुखे 4.32

मु�यम् 10.24

मु�य�ते 3.13, 31

मुनय: 14.1

मुिन: 2.56; 5.6, 28; 10.26

मुनीनाम् 10.37

मुन:े 2.69; 6.3

मुमु�ुिभ: 4.15

मुहुु: 18.76

मु�ित 2.13; 8.27

मु�ि�त 5.15

मूढ�ाहेण 17.19

मूढयोिनष 14.15

मूढ: 7.25

मूढा: 7.15; 9.11; 16.20

मूत�य: 14.4

मूि�� 8.12

मूलािन 15.2

मृगाणाम् 10.30

मृगे��: 10.30

मृत�य 2.27

मृतम् 2.29

मृ�युसंसारव�म�िन 9.3



मृ�युसंसारसागरात् 12.7

मृ�युम् 13.25

मृ�यु: 2.27; 9.19; 10.34

मेधा: 10.34

मेधावी 18.10

मे�: 10.23

मै�: 12.13

मो�काि��िभ: 17.25

मो�परायण: 5.28

मो�िय�यािम 18.66

मो�म् 18.30

मो�यसे 4.16; 9.1, 28

मोघकम�ण: 9.12

मोघ�ाना: 9.12

मोघम् 3.16

मोघाशा: 9.12

मोिद�ये 16.15

मोहकिललम् 2.52

मोहजालसमावृता: 16.16

मोहनम् 14.8; 18.39

मोहयिस 3.2

मोहम् 4.35; 14.22

मोह: 11.1; 14.13; 18.73

मोहात् 16.10; 18.7, 25, 60

मोिहतम् 7.13

मोिहता: 4.16

मोिहनीम् 9.12

मौनम् 10.38; 17.16

ौ



मौनी 12.19

ि�यते 2.20

य�र�साम् 10.23

य�र��िस 17.4

य�ये 16.15

य���: 17.3

यज�त: 9.15

यजि�त 9.23

यज�ते 4.12; 9.23; 16.17; 17.1, 4

यजु: 9.17

य��िपतक�मषा: 4.30

य�तपसाम् 5.29

य�तप:ि�या: 17.25

य�दानतप:कम� 18.3, 5

य�दानतप:ि�या: 17.24

य�भािवता: 3.12

य�िवद: 4.30

य�िश�ामृतभुज: 4.31

य�िश�ािशन: 3.13

य�म् 4.25; 17.12, 13

य�: 3.14; 9.16; 16.1; 17.7, 11; 18.5, 8

य�ात् 3.14; 8.33

य�ाय 4.23

य�ाथ�त् 3.9

य�ा: 4.32; 17.23

य�े 3.15; 17.27

य�ेन 4.25

य�ेषु 8.28

ै



य�ै: 9.20

यतिच��य 6.19

यतिच�ा�मा 4.21; 6.10

यतिच�ेि��यि�या: 6.12

यतचेतसाम् 5.26

यतत: 2.60

यतता 6.36

यतताम् 7.3

यतित 7.3

यतते 6.43

यतवा�ायमानस: 18.52

यत�त 9.14; 15.11

यति�त 7.29

यतमान: 6.45

यतय: 4.28; 8.11

यत: 6.26; 13.3; 15.4; 18.46

यता�मवान् 12.11

यता�मा 12.14

यता�मान: 5.25

यतीनाम् 5.26

यतेि��यमनोबुि�: 5.28

य��भाव: 13.3

य� 6.20, 21; 8.23; 18.36, 78

यथा 2.13, 22; 3.25, 38; 4.11, 37; 6.19; 7.1; 9.6; 11.3, 28, 29, 53; 12.20; 13.32, 33; 18.43,

50, 63

यथाभागम् 1.11

यथावत् 18.19

यदा 2.52, 53, 55, 58; 4.7; 6.4, 18; 13.30; 14.11, 14, 19

यिद 1.38, 46; 2.6; 3.23; 6.32; 11.4, 12



यद�ृछया 2.32

यद�ृछालाभसंतु�: 4.22

य�त् 2.70

यि�कािर 13.3

य��ा�ढािन 18.61

यम: 10.29; 11.39

यया 2.39; 7.5; 18.31, 33-35

यश: 10.5; 11.33

य��यम् 17.11

य�मात् 12.15; 15.18

यि�मन् 6.22; 15.4

य�य 2.61, 68; 4.19; 8.22; 15.1; 18.17

य�याम् 2.69

यम् 2.15, 70; 6.2, 22; 8.6, 21

या 2.69; 18.30, 32, 50

यातयामम् 17.10

याित 6.45; 8.5, 8, 13, 26; 13.28; 14.14; 16.22

यादव 11.41

यादसाम् 10.29

यादक्ृ 13.3

यान् 2.6

याि�त 3.33; 4.31; 7.23, 27; 8.23; 9.7, 25, 32; 13.34; 16.20

यािभ: 10.16

यावत् 1.22; 13.26

यावान् 2.46; 18.55

या�यिस 2.35; 4.35

याम् 2.42; 7.21

या: 14.4



यु�तचेतस: 7.30

यु�तचे��य 6.17

यु�ततम: 6.47

यु�ततमा: 12.2

यु�त�व�ावबोध�य 6.17

यु�त: 2.39, 61; 3.26; 4.18; 5.8, 12, 23; 6.8, 14, 18; 7.22; 8.10; 18.51

यु�ता�मा 7.18

यु�ताहारिवहार�य 6.17

यु�ते 1.14

यु�तै: 17.17

यु��वा 9.34

युगपत् 11.12

युगसह�ा�ताम् 8.17

युगे 4.8

यु�यते 10.7; 17.26

यु�य�व 2.38, 50

यु�त: 6.19

यु�न् 6.15, 28; 7.1

यु�ीत 6.10

यु�यात् 6.12

यु�िवशारदा: 1.9

यु�म् 2.32

यु�ात् 2.31

यु�ाय 2.37, 38

यु�े 1.23, 33; 18.43

युधाम�यु: 1.6

युिध 1.4

युिधि�र: 1.16



यु�य 8.7

यु�य�व 2.18; 3.30; 11.34

युयुधान: 1.4

युयु�सव: 1.1

युय�सुम् 1.28

येन 2.17; 3.2; 4.35; 6.6; 8.22; 10.10; 12.19; 18.20, 46

येषाम् 1.32; 2.35; 5.16, 19; 7.28; 10.6

यो�त�य: 6.23

योग�ेमम् 9.22

योगधारणाम् 8.12

योगबलेन 8.10

योग��: 6.41

योगमायासमावृत: 7.25

योगय�ा: 4.28

योगयु�त: 5.6, 7; 8.27

योगयु�ता�मा 6.29

योगिव�मा: 12.1

योगसंि�तम् 6.23

योगसं�य�तकम�णम् 4.41

योगसंिस�: 4.38

योगसंिसि�म् 6.37

योगसेवया 6.20

योग�थ: 2.48

योग�य 6.44

योगम् 2.53; 4.1, 42; 5.1, 5; 6.2, 3, 12, 19; 7.1; 9.5; 10.7, 18; 11.8; 18.75

योग: 2.48, 50; 4.2, 3; 6.16, 17, 23, 33, 36

योगात् 6.37

योगाय 2.50

ो



योगा�ढ�य 6.3

योगा�ढ: 6.4

योिगन: 4.25; 5.11; 6.19; 8.14, 23; 15.11

योिगनाम् 3.3; 6.42, 47

योिगन् 10.17

योगी 5.24; 6.1, 2, 8, 10, 15, 28, 31, 45, 46; 8.25, 27, 28; 12.14

योगे 2.39

योगेन 10.7; 12.6; 13.24; 18.33

योगो�र 11.4

योगे�र: 18.78

योगो�रात् 18.75

योगै: 5.5

यो��यमानान् 1.23

यो��ये 2.9; 18.59

यो��यम् 1.22

यो�कुामान् 1.22

योधमु�यै: 11.26

योधवीरान् 11.34

योधा: 11.32

योिनषु 16.19

योिनम् 16.20

योिन: 14.3

यौवनम् 2.13

र��िस 11.36

रजस: 14.16, 17

रजिस 14.12, 15

रज: 14.5, 7, 9, 10; 17.1

रजोगुणसमु�व: 3.37



रणसमु�मे 1.22

रणात् 2.35

रणे1.46; 11.34

रता: 5.25; 12.4

रथम् 1.21

रथो�मम् 1.24

रथोप�थे 1.47

रमि�त 10.9

रिव: 10.21; 13.33

रसनम् 15.9

रसवज�म् 2.59

रस: 2.59; 7.8

रसा�मक: 15.13

र�या: 17.8

रहिस 6.10

रह�यम् 4.3

रा�सीम् 9.12

राग�ेषिवयु�तै: 2.64

राग�ेषौ 3.34; 18.51

रागा�मकम् 14.7

रागी 18.27

राजगु�म् 9.2

राजन् 11.9; 18.76, 77

राजष�य: 4.2; 9.33

राजिव�ा 9.2

राजस�य 17.9

राजसम् 17.12, 18, 21; 18.8, 21, 24, 38

राजस: 18.27



राजसा 7.12; 14.18; 17.4

राजसी 17.2; 18.31, 34

राजा 1.2, 16

रा�यसुखलोभेन 1.45

रा�यम् 1.31, 32; 2.8; 11.33

रा�येन 1.32

राि�म् 8.17

राि�: 8.25

रा�यागमे 8.18, 19

राधनम् 7.22

राम: 10.31

िरपु: 6.5

��ाणाम् 10.23

��ािद�या: 11.22

��ान् 11.6

���वा 4.29

�िधर�िद�धान् 2.5

�प�य 11.52

�पम् 11.3, 9, 20, 23, 45, 47, 49-52; 15.3; 18.77

�पािण 11.5

�पेण 11.46

रोमहष�णम् 18.74

रोमहष�: 1.29

ल�वाशी 18.53

ल�धम् 16.13

ल��वा 4.39; 6.22

ल�धा 18.73

लभते 4.39; 6.43; 7.22; 18.45, 54

े



लभ�ते 2.32; 5.25; 9.21

लभ�व 11.33

लभे 11.25

लभेत् 18.8

ल�य: 8.22

लाघवम् 2.35

लाभम् 6.22

लाभालाभौ 2.38

िल�ै: 14.21

िल�यते 5.7, 10; 13.31; 18.17

िल�पि�त 4.14

लु�तिप�डोदकि�या: 1.42

लु�ध: 18.27

लेिल�से 11.30

लोक�यकृत् 11.32

लोक�यम् 11.20; 15.17

लोक�ये 11.43

लोकमहे�रम् 10.3

लोकसं�हम् 3.20, 25

लोक�य 5.24; 11.43

लोकम् 9.33; 13.33

लोक: 3.9, 21; 4.31, 40; 7.25; 12.15

लोकात् 12.15

लोकान् 6.41; 10.16; 11.30, 32; 14.14; 18.17, 71

लोका: 3.24; 8.16; 11.23, 29

लोके 2.5; 3.3; 4.12; 6.42; 10.6; 13.13; 15.16, 18; 16.6

लोकेषु 3.22

लोभ: 14.12, 17; 16.21

ो ो



लोभोपहतचेतस: 1.38

व�तुम् 10.16

व��ािण 11.27-29

व�यािम 7.2; 8.23; 10.1; 18.64

वचनम् 1.2; 11.35; 18.73

वच: 2.10; 10.1; 11.1; 18.64

व�म 10.28

वद 3.2

वदित 2.29

वदन:ै 11.30

वदि�त 8.11

वदिस 10.14

विद�यि�त 2.36

वयम् 1.37, 45; 2.12

वर 8.4

व�ण: 10.29; 11.39

वण�ससंकरकारकै: 1.43

वण�संकर 1.41

वत�ते 5.26; 6.31; 16.23

वत��ते 3.28; 5.9; 14.23

वत�मान: 6.31; 13.23

वत�मानािन 7.26

वत� 3.22

वत�त 6.6

वत�यम् 3.23

व�म� 3.23; 4.11

वष�म् 9.19

वशम 3.34; 6.26



वशात् 9.8

वशी 5.13

वशे 2.61

व�या�मना 6.36

वसव: 11.22

वसूनाम् 10.23

वसून् 11.6

वहािम 9.22

वि�: 3.38

व: 3.10-12

वाक् 10.34

वा�यम् 1.20; 2.1; 17.15

वा�येन 3.2

वा�मयम् 17.15

वाचम् 2.42

वा�यम् 18.67

वाद: 10.32

वािदन: 2.42

वायु: 2.67; 7.4; 9.6; 11.39; 15.8

वायो: 6.34

वा�ण�य 1.41; 3.36

वासव: 10.22

वास: 1.44

वास�िस 2.22

वासुिक: 10.28

वासुदेव�य 18.74

वासुदेव: 7.19; 10.37; 11.50

िवकि�पुम् 2.31



िवकण�: 1.8

िवकम�ण: 4.17

िवकारान् 13.19

िव�ा�त: 1.6

िवगतक�मष: 6.28

िवगत�वर: 3.30

िवगतभी: 6.14

िवगत�पृह: 2.56; 18.49

िवगत: 11.1

िवगते�छाभय�ोध: 5.28

िवगुण: 3.35; 18.47

िवच�णा: 18.2

िवचालयेत् 3.29

िवचा�यते 6.22; 14.23

िवचेतस: 9.12

िवजयम् 1.31

िवजय: 18.78

िवजानत: 2.46

िवजानीत: 2.19

िवजानीयाम् 4.4

िविजता�मा 5.7

िविजतेि��य: 6.8

िव�ातुम् 11.31

िव�ानसिहतम् 9.1

िव�ानम् 18.42

िव�ाय 3.18

िव�ेश: 4.32

िव�ेश: 10.23



िवदधािम 7.21

िविदता�मनाम् 5.26

िविद�वा 2.25; 8.28

िवद:ु 4.2; 7.29, 30; 8.17; 10.2, 14; 13.34; 16.7; 18.2

िवि� 2.17; 3.15, 32, 37; 4.13, 32, 34; 6.2; 7.5, 10, 12; 10.24, 27; 13.2, 19, 26; 14.7, 8;

15.12; 17.6, 12; 18.20, 21

िव�: 2.6

िव�ते 2.16, 31, 40; 3.17; 4.38; 6.40; 8.16; 16.7

िव�ात् 6.23; 14.11

िव�ानाम् 10.32

िव�ािवनयसंप�े 5.18

िव�ाम् 10.17

िव�ान् 3.25, 26

िवधानो�ता: 17.24

िविध��: 17.11

िविधहीनम् 17.13

िवधीयते 2.44

िवधेया�मा 2.64

िवन��यिस 18.58

िवन� 1.12

िवन�यित 4.40; 8.20

िवन�य�सु 13.27

िवना 10.39

िवनाशम् 2.17

िवनाश: 6.40

िवनाशाय 4.8

िविनयतम् 6.18

िविनय�य 6.24

िविनवत��ते 2.59



िविनव�कामा: 15.5

िविनि�तै: 13.4

िव�दित 4.38; 5.21; 18.45, 46

िव�दते 5.4

िव�दािम 11.24

िवपिरवत�ते 9.10

िवपरीतम् 18.15

िवपरीतािन 1.30

िवपरीतान् 18.32

िवपि�त: 2.60

िवभ�तम् 13.16

िवभ�तेषु 18.20

िवभावसौ 7.9

िवभुम् 10.12

िवभु: 5.15

िवभूितिभ: 10.16

िवभूितमत् 10.41

िवभूितम् 10.7, 18

िवभूतीनाम् 10.40

िवभूते: 10.40

िवम�सर: 4.22

िवमु�त: 9.28; 14.20; 16.22

िवमु�ता: 15.5

िवमु�य 18.53

िवमु�चित 18.35

िवमु�ित 2.72

िवमूढ: 6.38

िवमूढभाव: 11.49



िवमूढा�मा 3.6

िवमूढा: 15.10

िवमृ�य 18.63

िवमो�ाय 16.5

िवमो�यसे 4.32

िवमोहयित 3.40

िवराट: 1.4, 17

िवलगष: 11.27

िवव�वत: 4.4

िवव�वते 4.1

िवव�वान् 4.1

िविव�तदेशसेिव�वम् 13.10

िविव�तसेवी 18.52

िविवधा: 17.25; 18.14

िविवधै: 13.4

िववृ�े 14.12, 13

िवशते 18.55

िवशि�त 8.11; 9.21; 11.21, 27-29

िवशालम् 9.21

िविश�ा: 1.7

िविश�यते 3.7; 5.2; 6.9; 7.17; 12.12

िवशु�या 18.51

िवशु�ा�मा 5.7

िव�तोमुखम् 9.15; 11.11

िव�तोमुख: 10.33

िव�मूत�: 11.46

िव��प: 11.16

िव��य 11.18, 38



िव�म् 11.19, 38, 47

िव�े 11.22

िव�े�र 11.16

िवषमे 2.2

िवषय�वाला: 15.2

िवषयान् 2.62, 64; 4.26; 15.9; 18.51

िवषया: 2.59

िवषयेि��यसंयोगात् 18.38

िवषम् 18.37, 38

िवषादम् 18.35

िवषादी 18.28

िवषीदन् 1.27

िवषीद�तम् 2.1, 10

िव��य 10.42

िवि�तम् 13.17

िव�णु: 10.21

िव�णो 11.24, 30

िवसग�: 8.3

िवसृजन् 5.9

िवसृजािम 9.7, 8

िवसृ�य 1.47

िव�तरश 11.2; 16.6

िव�तर�य 10.19

िव�तर: 10.4

िव�तरेण 10.18

िव�तारम् 13.30

िव�मय: 18.77

िव�मयािव�: 11.14



िवि�मता: 11.22

िवहाय 2.22, 71

िवहारश�यासनभोजनषेु 11.42

िविहतान् 7.22

िविहता: 17.23

वी��ते 11.22

वीतरागभय�ोध: 2.56

वीतरागभय�ोधा: 4.10

वीतरागा: 8.11

वीय�वान् 1.5, 6

वृकोदर: 1.15

वृिजनम् 4.36

वृ�णीनाम् 10.37

वेगम् 5.23

वे�ा 11.38

वेि� 2.19; 4.9; 6.21; 7.3; 10.3, 7; 13.23; 14.19; 8.21, 30

वे�थ 4.5; 10.15

वेद 2.21, 29; 4.5; 7.26; 15.1

वेदय�ा�ययन:ै 11.48

वेदवादरता: 2.42

वेदिवत् 15.1, 15

वेदिवद: 8.11

वेदानाम् 10.22

वेदा�तकृत् 15.15

वेदा: 2.45; 17.23

वेिदत�यम् 11.18

वेिदतुम् 18.1

वेदेषु 2.46; 8.28

े े



वेदे 15.18

वेदै: 11.53; 15.15

वे�म् 9.17; 11.38

वे�: 15.15

वेपथु: 1.29

वेपमान: 11.35

वैनतेय: 10.30

वैरा�यम् 13.8; 18.52

वैरा�येण 6.35

वैिरणम् 3.37

वै�यकम� 18.44

वै�या: 9.32

वै�ानर: 15.14

�य�तम�यािन 2.28

�य�तय: 8.18

�यि�तम् 7.24; 10.14

�यिततिर�यित 2.52

�यतीतािन 4.5

�यथि�त 14.2

�यथयि�त 2.15

�यथा 11.49

�यिथ�ा: 11.34

�यदारयत् 1.19

�यपाि��य 9.32

�यपेतभी: 11.49

�यवसाय: 10.36; 18.59

�यवसायाि�मका 2.41, 44

�यविसत: 9.30



�यविसता: 1.45

�यवि�थतान् 1.20

�यवि�थतौ 3.34

�या�ाननम् 11.24

�या�तम् 11.20

�यािम�ेण 3.2

�या�य 10.16

�यास�सादात् 18.75

�यास: 10.13, 37

�याहरन् 8.13

�युद�य 18.51

�यूढम् 1.2

�यूढाम् 1.3

व�ज 18.66

व�जेत 2.54

श�ोित 5.23

श�ोिम 1.30

श�ोिष 12.9

श�यसे 11.8

श�यम् 11.4; 18.11

श�य: 6.36; 11.48, 53, 54

श�म् 1.12

श�ा: 1.13

श�ान् 1.18

श�ौ 1.14

शठ: 18.28

शतश: 11.5

श�ु�वे 6.6



श�ुवत् 6.6

श�ुम् 3.43

श�ु: 16.14

श�ून् 11.33

श�ौ 12.18

शन:ै 6.25

श�द�� 6.44

श�द: 1.13; 7.8

श�दादीन् 4.26; 18.51

शमम् 11.24

शम: 6.3; 10.4; 18.42

शरणम् 2.49; 9.18; 18.62, 66

शरीरया�ा 3.8

शरीरवा�मनोिभ: 18.15

शरीरिवमो�णात् 5.23

शरीर�थम् 17.6

शरीर�थ: 13.31

शरीरम् 13.1; 15.8

शरीरािण 2.22

शरीिरण: 2.18

शरीरे 1.29; 2.20; 11.13

शम� 11.25

शशा�: 11.39; 15.6

शिशसूय�न�ेम् 11.19

शिशसूय�यो: 7.8

शशी 10.21

श�त् 9.31

श��पाणय 1.46



श��भृताम् 10.31

श��भृताम्1.20

श��ािण 2.23

शंकर: 10.23

शंसिस 5.1

शाखा: 15.2

शािध 2.7

शा�तरजसम् 6.27

शा�त: 18.53

शाि�तम् 2.70, 71; 4.39; 5.12, 29; 6.15; 9.31; 18.62

शाि�त: 2.66; 12.12; 16.2

शारीरम् 4.21; 17.14

शा�तधम�गो�ता 11.18

शा�त�य 14.27

शा�तम् 10.12; 18.56, 62

शा�त: 2.20

शा�ता: 1.43

शा�ती: 6.41

शा�ते 8.26

शा��िवधानो�तम् 16.24

शा��िविधम् 16.23; 17.1

शा��म् 15.20; 16.24

िशख�डी 1.17

िशखिरणाम् 10.23

िशरसा 11.14

िश�य: 2.7

िश�येण 1.3

शीतो�णसुखद:ुखदा: 2.14

ो



शीतो�णसुखद:ुखेषु 6.7; 12.18

शु�लकृ�णे 8.26

शु�ल: 8.24

शुच: 16.5; 18.66

शुिच: 12.16

शुचीनाम् 6.41

शुचौ 6.11

शुिन 5.18

शुभान् 18.71

शुभाशुभपिर�यागी 12.17

शुभाशुभफलै: 9.28

शुभाशुभम् 2.57

शू��य 18.44

शू�ाणाम् 18.41

शू�ा: 9.32

शूरा: 1.4, 9

शृणु 2.39; 7.1; 10.1; 13.3; 16.6; 17.2, 7; 18.4, 19, 29, 36, 45, 64

शृणुयात् 18.71

शृणोित 2.29

शृ�वत: 10.18

शृ�वन् 5.8

शै�य: 1.5

शोकसंिव�नमानस: 1.47

शोकम् 2.8; 18.35

शोचित 12.17; 18.54

शोिचतुम् 2.26, 27, 30

शोषयित 2.23

शौचम् 13.7; 16.3, 7; 17.14; 18.42

ौ



शौय�म् 18.43

�याला: 1.34

��धाना: 12.20

��या 6.37; 7.21, 22; 9.23; 12.2; 17.1, 17

��ा 17.2, 3

��ामय: 17.3

��ाव�त: 3.31

��ावान् 4.39; 6.47; 18.71

��ािवरिहतम् 17.13

��ाम् 7.21

ि�ता: 9.12

�ीमताम् 6.41

�ीमत् 10.41

�ी: 10.34; 18.78

�ुतवान् 18.75

�ुत�य 2.52

�ुतम् 18.72

�ुितपरायणा: 13.25

�ितिव�ितप�ा 2.53

�ुतौ 11.2

�ु�वा 2.29; 11.35; 13.25

�ेय: 1.31; 2.5, 7, 31; 3.2, 11, 35; 5.1; 12.12; 16.22

�ेयान् 3.35; 4.33; 18.47

�े�: 3.21

�ोत�य�य 2.52

�ो�म् 15.9

�ो�ादीिन 4.26

�ो�ादीिन18.58

े



�पाके 5.18

�शुरान् 1.26

�सुरा: 1.34

�सन् 5.8

�ेतै: 1.14

ष�मासा: 8.24, 25

स�तम् 18.22

स�त: 5.12

स�ता: 3.25

सखा 4.3; 11.41, 44

सखा 1.26

सखे 11.41

स�यु: 11.44

सग�गदम् 11.35

स�रिहतम् 18.23

स�विज�त: 11.55

स�िवविज�त: 12.18

स�म् 2.48; 5.10, 11; 18.6, 9

स�: 2.47, 62

स�ात् 2.62

स��ामम् 2.33

सचराचरम् 9.10: 11.7

सचेता: 11.51

स�छ�द: 17.26

स�जते 3.28

स�ज�ते 3.29

सततयु�तानाम् 10.10

सततयु�ता: 12.1



सततम् 3.19; 6.10; 8.14; 9.14; 12.14; 17.24; 18.57

सत: 2.16

सित 8.16

सत् 9.19; 11.37; 13.12; 17.23, 26, 27

स�कारमानपूजाथ�म् 17.18

स�यम् 10.4; 16.2, 7; 17.15; 18.65

स��ववताम् 10.36

स��वसमािव�: 18.10

स��वसंशुि�: 16.1

स��व�था: 14.18

स��वम् 10.36, 41; 13.26; 14.5, 6, 9-11; 17.1, 18.40

स��वात् 14.17

स��वानु�पा 17.3

स��वे 14.14

सदस�ोिनज�मसु 13.21

सदा 5.28; 6.15, 28; 8.6; 10.17; 18.56

सदशृ: 16.15

सदशृी 11.12

सदोषम् 18.48

स�ावे 17.26

सनातनम् 4.31; 7.10

सनातन: 2.24; 8.20; 11.18; 15.7

सनातना: 1.40

सन् 4.6

स�त: 3.13

सप�ान् 11.34

स�त 10.6

सम�म् 11.42



सम�म् 4.23; 7.1; 11.30

सम�ान् 11.30

समिच��वम् 13.9

समता 10.5

समतीतािन 7.26

समती�य 14.26

सम��वम् 2.48

समदिश�न: 5.18

समद:ुखसुखम् 2.15

समद:ुखसुख: 12.13; 14.24

समिधग�छित 3.4

समबु�य: 12.4

समबुि�: 6.9

समलो�ा�मका�चन: 6.8; 14.24

समवि�थतम् 13.28

समवेतान् 1.25

समवेता: 1.1

समम् 5.19; 6.13, 32; 13.27, 28

सम�तत: 6.24

सम�तात् 11.17, 30

सम: 2.48; 4.22; 9.29; 12.18; 18.54

समागता: 1.23

समाचर 3.9, 19

समाचरन् 3.26

समाधातुम् 12.9

समाधाय 17.11

समािध�थ�य 2.54

समाधौ 2.44, 53

ो



समा�ोिष 11.40

समार�भा: 4.19

समासत: 13.18

समासेन 13.3, 6; 18.50

समाहतु�म् 11.32

समािहत: 6.7

समा: 6.41

सििमंतजय: 1.8

सिम�: 4.37

समी�य 1.27

समु�म् 2.70; 11.28

समु�त� 12.7

समुपि�थतम् 1.28; 2.2

समुपाि�त 18.52

समृ�वेगा: 11.29

समृ�म् 11.33

समे 2.38

समौ 5.27

स�यक् 5.4; 8.10; 9.30

सरसाम् 10.24

सग�: 5.19

सग�णाम् 10.32

सग� 7.27, 14.2

सप�णाम् 10.28

सव� 11.40

सव�कम�णाम् 18.13

सव�कम�फल�यागम् 12.11; 18.2

सव�कम�िण 3.26; 4.37; 5.13; 18.56, 57



सव�कामे�य: 6.18

सव�िकि�बषै: 3.13

सव��े�ेषु 13.2

सव�गतम् 3.15; 13.32

सव�गत: 2.24

सव�गु�तमम् 18.64

सव��ानिवमूढान् 3.32

सव�त: 2.46; 11.16, 40

सव�त:पािणपादम् 13.13

सव�त:�ुितमत् 13.13

सव�तोऽि�िशरोमुखम् 13.13

सव�तोदीि�तम�तम् 11.17

सव�� 2.57; 6.30, 32; 12.4; 13.28, 32; 18.49

सव��गम् 12.3

सव��ग: 9.6

सव��समदश�न: 6.29

सव�था 6.31; 13.23

सव�दगु�िण 18.58

सव�द:ुखानाम् 2.65

सव�देिहनाम् 14.8

सव��ारािण 8.12

सव��ारेषु 14.11

सव�धम�न् 18.66

सव�पापे�य: 18.66

सव�पापै: 10.3

सव�भावेन 15.19; 18.62

सव�भूत�थम् 6.29

सव�भूति�थतम् 6.31



सव�भूति�थतम् 5.25; 12.4

सव�भूता�मभूता�मा 5.7

सव�भूतानाम् 2.69; 5.29; 7.10; 10.39; 12.13; 14.3; 18.61
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